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CHAPTER ONE 






THE KRAMA, SYSTEM AS ^KTOPAXA 

(An approach to spiritual life : The Krama guide-line 
for self -recognition,) 



(3£2-4S0) 
Mature and metaphysics of the spiritual approach k&SQ) - 
Precise meaning of Upaya (353) - Knowledge as the oasis of 
the Upaya (360>) - The chief purpose of redemptive knowledge 
(Upaya (363) - The Krama Concept of Liberation: A synthesis 
of Bhosa and Molts© (370) - Two relevant sub -features of 
liberation (37?) - Upayas as Samavesa and Jivanmukti (37© 
Visarga as Samvesa (3£L) - Comparative analysis of the 
four Upayas (383) - Points of agreement among the four 
Upayas (386)- Divine grace as the sole source of instrumental 
cognition (396.) - Competent and right teacher is a necessity 
(Guru -sat at va) (4(E)- Its subclasses and their relation to 
rfaktipata :The defining features of ^aktopaya as signified \1 

by its difference from other Upayas as well as by its 
numerous appellations (420) - Jnanas'akti ■ s bearing on 
Saktopaya: An epistemic analysis (416) - Nine features of 
^aktopaya described as Prameyas (4fK9) - Purgation of determi- 
nacy (Vikalpa-Samskara) (422) - Buddhist impact and the 
process of Vikalpa-Samskara (429) - Bhartrhari as the 
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original author of the basic idea; His Sabda-Samskara and 
oahdapurvayoga vis-a-vis Vikalpa-Sairiskara (43?) - Principal 
of right logic (Sattarka) (442) - Sattarka as the supreme 
aspect of the Sadanga Yoga (448) - Code of integral and 
instinctive worship: Kalpitarca-dy r anadarah& (452)- Four 
sub-types of worship (454) - Real Japa; Constant reflective 
awareness of self -divinity (456) - The spiritual rationale 
of worship and Japa etc. (457) - Mantra: Self -Revelation 
(458) - Problem of purity and impurity in relation to 
consciousness: Status of ^aiva scripture examined (459) - 
The Krama versus other sister systems: An analysis of the 
traditional Krama attitude (465) - The riae of the cycle of 
awareness: Samviccakrodaya (468) - Multiplicity of 
approaches; A special s feature (471 ) - The discovery of 
one's potencies as a means to self discovery (471) - The 
expansion and contraction of the absolutic agency (474) - 
The practice of "blooming condition (476) - Medidative 
acoent on cognition (478) - Conception of the absolute: 
Originality of the Krama approach (479) - Conclusion: 
Aesthetic margins of the Kr a rna Theory (480) ._7 
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can "be split Into two groups. One group is constituted of 
those who somehow feel that freedom is something remote 
from us and every one of us ought to harness all ^spiritual 
fervour and intellectual stamina to attain it. The Nyaya- 
Vaisesika combination is the most coherent representative of 
this group. The second group consists of others who con- 
sistently believe that the freedom, the crux of spiritual 
life, is something which everyone of us, without exception, 
is possessed of right now; but, which remains unrevealed 
till the ignorance that obscures it is dispelled. The removal 
may be effected either through training of the mind culmina- 
ting in logic intuition or through this intuition directly? 
This, i.e. the second group, incidentally enjoys the 
patronage of some of the most dominating systems including 
Advalta Vedanta and Kashmir Savisim. The burden of the 
foregoing lines is to throw into relief the transcendental 
dynamism of the Krama system by inquiring into the 
method, approach or technique it employs and advocates 



AnuttarastUca, Abhinavagupta, Verse 4. 

2. The two phases bear close resemblance to what Kant calls 
••Empirical apperception* and ••Transcendental apperception** 
and which stand for unity of consciousness at empirical and 
transcendental levels. Both are the necessary conditions 
of experience as such and the ultimate foundation of the 
synthetic unity of experience at their respective levels. 
Cf . Critique of Pure Reason, A. 106-8. 
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for recapturing and bringing bo the focus of conscious- 
ness the missing but immediate spirit of freedom, the 
being of our being. 

In the over all context of Indian Philosophy we 
notice three broad approaches to ideal life, that is, life 
of spiritual free dqm r cognitive (Jnana-marga) , moral (Karma- 
marga) and emotional (Bhakti-marga) . Different schools 
appeaP to have varying preferences and there is ample evi- 
dence to demonstrate that they ^/ *n differ about mutual 
compatible ity of these approaches. Whatever be the case, 
one thing is quite certain that these three have differing 
forms as is indicated also by their individual nomenclatures. 
In the cognitive approach the ideality aimed at is ought-to- 
be, in the moral it is ou^xt-te-do, and in the emotional 
there is no ought. I* m«W J», *ta*s } e^id^rt- <&$&^ojat&A; 
It would be, thus, evident that ought is the axis where all 
the approaches CUflMtf&e, either positively or negatively. 
An ought- to-do is something primarily essential and is to 
be realised through human agency; whereas, an ought -to -be 2 
is that about whose existence we are ex hypothesi assured 
from the outset of our spiritual pilgrimage, but which calls 
for a further cognitive- process of reflection entailing the 
purification of mental constructions and facilitating to 
come in the closest contact' with that ideality... By reflect- 
ing upon the objects, v&ich are ideal in nature, as forms of 

1. PLL, p. 167 

2. Ibid. 
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that ideality one is able to see through it. In emotional 

approach no , ou$it« can be conceived because the emotional 

spurt floods the entire being. More often than rfbt, the latter 

two approaches have been contrasted and found to be mutually 

anomalous because of their irreconcilable emphases. The 

emotional approach pertains to Absolutic or Divine immanence, 

whereas the cognitive approach refers to the Divine transcends 

2 
ce. It, however, will be shown in the sequel that the 

Krama system, though approximating to the cognitive approach, 
excels the same in that it reconciles the two extremes of 
immanence and transcendence by viewing the reality as trans- 
cendent-immanent. The Krama would even go to the extent of 
positing the subordination of paths of action and emotion to 
that of knew ledge. Such a stand also makes it possible for 
the Krama system to take a synthetic view of all the spiri- 
tual pathways as forming part of one integrated scheme and 
not as isolated events. Though, in so doing it (the Krama) 
never gives up its original demands on a priori intuition as 
the only way to recognize (Pratyabhijnana) the real self. 



Before proceeding further let a few possible enigmas 
be settled. 






Bhas,(V),I,p.24. 

M.M.P.,p # 10 
2. ELL,p.l70. 
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It will, be seen later that the whole Kashmir 
'saiva monistic thought envisages a comprehensive scheme 
of spiritual approaches (specially four) that make the 
ideal realised. The entire scheme is cognitive in nature 
hy rirfe.ue of its being a route to the cognitive freedom 
and, for that matter, freedom of consciousness. All these 
approaches set out varying grades of self-reflection, Each 
stage is distinguished from the preceding stage in terms 
of its greater success in spiritually analysing the datum 
that always come 3 to us in a complex form. The final stage 
is nothing but a fulness of self-revelation (aham-anubhava) 
and self-reflection (aliam-paramaraa) • While the total 
scheme, it may he noted, is cognitive in structure, the 
'Saktopaya, the traditional way of presenting the Krama 
system, is recognized as such by Its proper name (jnanopaya) 
in the system* s literature. We shall study the ensuing 
implications at its appropriate place. However, a question 
may be put. Is it not absurd, in view of the Krama system's 
uncompromising monistic attitude, to speak of the way and 
the goal as two? 'Then there are no relata, how can we 
talk of relation binding the two ? To the Krama system, 
such an antimony is an exercise in polemics and in no 
way affects the Krama position. Spiritual approach as an 
embodiment of human agency and conscious effort (atmiyah 



1 Anupaya, 'sambhava, 'sakta and Anava 



— are the four 



Upayasi 



J 
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purusakarah) has little significance. Any value that can, 
in any case, "be attached to conscious effort is to reckon 
it as an auxiliary. But as a part and parcel of the overall 
transcendental framework of cognition and cognitive freedom, 
it is but imperative to conceive of a cognitive approach so 

as to restore to Indwelling self its true nature as freedom 

2 
of eonsciousness. But, then, what was the necessity of 

enunciating a hierarchy of spiritual pathways if cognitive 
freedom is necessarily uniform and unitary in nature? To the 
Krama system the answer lies in the very nature of the reflec- 
tive process .^ It has already been said that the cognitive 
freedom, by the very fact, is reflective and reflection invol- 
ves stages. Hence the hierarchy does not so much refer to the 
cognitive freedom as to the stages in re flection. Be sides, there 
is another reason also that lay in the phenomenon of the his- 
torical geniuses of the system, particularly Abhinavagupta, 



Bhas.(V),I,p # 21 
V.Bh # l9«, 

wire S3 *rp^: s ff f*rr«itftcjt Pn: i z ( 

3 m 1T ^^FFWSf^iTC^ 



^Tr^rrr sktvi <T3=pn^ ^^^z^f^iir^'Hra^ i 

T.A.V. ,on the above. 
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dedicated to e vol re out a -••,,„ , 

out a cohered, correlated, integral 
and comprehensive network „f «,, t< 
. . . v tWrk 0i moni3t " thintLng that oMa- 

- -», i.e., the syatM in ^^ ^ ^ .^ 
ancillary spiritual practices. 

2 ' j 21EClJ^^MEajnTO_0F JJPA'tt • 

Let us now enquire in detail what an UpSya or 
app-ach to spiritual- Uf. means and how it at. in the 
**■« context of monistic thinking. U ^ ^.^ 
«» ooguitl,, approach consists in r9ga rdin g the objects 

oendence. Th e Kram* extricates „,.„ .^^ ^ 

-h a predicament. Because ideal freedom .cans absolute 

dynamism. Even the so-called duali-^ . 

ljea duality consequent unon 

self-obscurity U an outcome of the spontaneously 
*Mch is technically styled as ,irodhina. Hence *,r an 
empirical subject the world of distinction exists., but the 
same appears as pure ideality for one who has transcended 
the categories of space, tl». and intellect. The spiritual 
approach of reflecting upon the not-,.1, as self ( whi ch 
■« really is) is advocated for one under bondage, because 
^eedom is not seething distant in space and time though 
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it: is made to appear distant 'by the intervention of space 
and time. It i.3 unique in the sense that it looks upon the 
sense-experiences etc. as aid to freedom whi disaccording 
to others hind the self 1 . It is because the ideality and 
its spontaneity, the absolute and its dynamism, the cons- 
ciousness and its freedom cannot be isolated ontologically. 
The entire objective phenomena stem from the 3a£ti or 
dynamism of the supreme reality which has been called 
Ideality. Through the ontological analytic activity of 
the Absolute they appear apart, but the moment this divisin 
tendency is transcended the ever-re splendent unity shines. 
It is why an Upaya is identified with the absolute power 
(Wrfci) which is nothing but the state of being reflec- 
tively aware of one's true self. As a. logical consequence, 
when the 'Safcti is realized the true self stands discovered; 
T?he Spanda conception of 'Sakti-Oakra-VikSsa (expansion of 
the cyclic dynamism of the 'absolute) has been probably 
inspired by such reasoningo 3 It also accounts for the 









m.m.p.jPoH 



2e <f*pT wear ^f4m^ tFwmfwft: i 

T.A.1,205-6;also see I.P.K.1 .1 .3; V.tti.2(Vr2l. 
3. 3p.iT f p 6 
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hierarchy among the approaches. The stage, which embodies 
the highest type of self-reflection where it is constantly 
aware of its pure nature, is said to be closer*to the 
Ideality than that which proceeds with self-awareness 
but has not yet been able to shake all the accompaniments 
off J One can easily think of a number of grades between 
the two extremes. This, again, explains the reason behind 
diversity of philosophic systems which in fact represent 
the various 3tages of freedom of consciousness 

3 9 KHOWLBDGB A3 THB BASIS OF 'T T - T B UP JYA ; 

Thus what is called a spiritual approach is basi- 
cally cognitive in its contexture. If we leave out Anupaya 
which is the cognitive freedom per se, the self-reflection 
as such assumes the Forms of the three Upayas, v±z 0j 
/ gambhava, / 5akta and Aiiava owing to emphasis on its monistic, 
monistic-cum-dualistic and dualistic aspects respect ively 



^Tfl'^srrftst ^f^r^re'^w^jferar n t.a. 1.91 

irof 3f*« jnwc*n^ts*m" mfm 11 ibid. 4. 273, also 

see Bhas.(7),II,p.222,I.P.7.V.,ITI,p.365; ■ ^n^t\ 

1(W 5$=T % TO* ^T WR * by the present author, d.T. , 

10, 2, p.94. 

2. BCTftw: «**rf^RW:P.Hr»8 f Also cf ;*. 4.1 ? 209,T.A. T. , 
k I,p.233,M.M.P,p.l2o 

3, *r^f f* ftWN mmm f?pm i 

Quoted,T.A.V. , I, p. 248. 
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The Anupaya simply marks the §enith of spiritual realisa- 
tion, otherwise it is not an Upaya in the literal sense, 
as ifcg very name (am-upaya » no upaya) implies. Thus all %m 
fourfold cult urea of the mind signify the spiritual levelg 

u of the aspirant. The author of the 3panda-fearikis echoes 
the common Saira attitude when he says - "The Yogin should 
always he exceedingly more enlightens 1 and awake after 
observing the whole universe of objectivity as an embodi- 
ment of idea. He should concentrate on this place and 
then he will not be troubled by any not-self." According 
. to Xsemaraja, the author of the IT ir nay a commentary on the 

y Spanda-fearikas , all the fourfold disciplines of self- 
recognition are implicitly suggested by the verse." He has 



1. Sp.K.44 v Also see 3has.l,p..?44; <3t. 7.13.16. 

This compares well with the following statements of 
Mahe'svarananda where he interpretes the fourfold classi- 
fication of the scriptural subject -matter as not only 
corresponding to^but al30 being necessitated by .these 
types of redemptive knowledge; 

> i tits * *£$ whtmmt i M . MiPfP#60 

^"P^T I Ibid, p. 178. 



i 



362 

- 1 

elsewhere elaborated what these U pay as are like These 

Upayas £ome within the bigger framework of the four Upayas* 

*. 
But their main ad vantage is tliat they focus bhe attention 

on bhe processes and techniques a3 inherent in each Upaya,, 

His catalogue of Upayas includes inter alia the Vikalpa- 

Kay a (emaciation of thought-construction)* Sakti-Samkoea- 

of 
Tikasa (enfoldment and unfolduient/potential freedom), 

Vahaecheda ( cutting of the processes of prana and Apana) 

and Adyanta-ko ti-nibhalana (esoteric introspection of 

primal and final extermities) ~. He adds one more to his 

list, via/, recurring reflection on the five-fold forms 

of the Absolute's dynamism as characterising one f s own 

indwelling authorship. These upayas are directed to but 

one goal, i e., to recognize, to unfold the consciousness 

as the very centre or nucleus of Reality (ifladhyabhuta) <, 

Mi this instrumental cognition is never realised 
as distinct from the two aspects, i.e , f l f and Hiiis 1 - 
subject and object,- of the self* These two aspects, in fact, 
mark out the inner and outer mani festive processes and the 
distinction between them is simply a matter of empirical 
truism* Thus the entire mechanism of self -re deeming 



1o P»Hr OJ pp. 82-83. 

P.Hr.28; cf .Introduction, pp3Q-l9. 

% 9fT';Hfi *tH ^ |^^Frqyrft?qTnffltpf=r ^-^Wr; #wt ftfWf 

3T^ I Ibid, p. 82. 

4* M.M.P.,p.160, 
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recognition culminates in occasioning the self-realisation 
by transforming the distinct! ye consciousness into the 
harmonious one,' The Kraraa system is particularly amenable 
to such a view* " 



4. TH3 CHIEF PUHPQSE OF RBDMPTIYfi ffiroWIEDSE (UPAYA) ; 

The main job of redemptive knowledge is to shatter 
ignorance that causes bondage <> The ignorance is twofold— 
intellectual or cognitive (Bauddha) and spiritual (Paunsna 
or Paurusa),- 5 The first originates when the soul has been 
involved in mundane existence under the spell- of Karma and 
Mayiya Malas and consists in irresolution or indecision 
.(Ani'scaya) and mis judgment or warped judgment (viparita- 

niscayatmakata) Th» second,-' i.e., Paurusa, passes under 

6 is 

the name of Anavamala, which/either the loss of the self's 

freedom of consciousness or that of the consciousness of 



U of* I.P.K. 4 . 1 « 1 2 ; 3t.V,13»l6 

2. of • Utpala Vaisnava quot es the following verse from his 
own Bhoga-Moksa-Pradipika in his Spanda-pradipika on 
:sp.K,44 f pp*49~5§; 

3* ToS.pp.2-3* 

4. <Sf.Abhi.DO,> 306-31 1 for details,. 

5. T. Ac? - ., I, pp. 55-57. 

6. Anu is the technical term for mundane soul. 
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the freedom of the self and as such amounts to the loss 

1 
of the very taring of the self. The spiritual ignorance 

he ing of the nature of mental construction (Vikalpa) and 
self-limitation^ is more fundamental^ since it results in 
genesis of the mundane existence and meshes of transmigra- 
tion. ? It Is the removal of the spiritual ignorance only 
that carves out the way to self-realization. Such an 
elimination is made possible hy taking recourse to the 
Initiatory processes etc. (Dlksa etc.). The intellectual 
ignorance, though next in fundamental importance, acquires 
all the more significance from the angle of spiritual 
procession. Because in the presence of Intellectual Igno- 
rance the elimination of spiritual ignorance is of no 
significance. 5 Moreover, the initiation also "becomes 
infructuous, if the intellectual ignorance consisting of 
misjudgment is not uprooted. It may be noted that spiritual 
initiation in utter isolation from the true judgment is 
nowhere advocated in the system. 4 In other words, we may 



T. A. 1.24 
4. The initiatory processes etc. are incorporated within 
Anava^Upayas etc. for details cf.T.A.l, 231, M.M.P.,pp, 
45-176J Introduction hy Gopinath Kaviraj to Kila- 

Sidahanta-Darsinl, Haranacandra Bhattacarya, Calcutta, 
p. 6. 
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recall, the intellectual ignorance refers to ratioci- 
native knowledge whereas the spiritual ignoranoe to pure 



its 



Yogie intuition, a divine flash, as their respective Opposite 
concepts. While the latter is more "basic, the former is 
more convenient to begin with..' Owing to the rise or 
Intel j.ectual enlightenment the intellectual ignorance 
disappears and the soul attains to a 3ense of unity with 
the 3u^r erne Awareness even during the span of woMlj 
existence." '/That is called instrumental knowledge or 
redemptive cognition (Aupayika Jnana) is that which 
concerns itself with the removal of intellectual ignorance 
by transforming determinate and logical existence into 
indeterminate and alogical transcendence.- 5 These various 
processes, though in themselves forming part of a bigger 
whole * chalked out by the Saiva Monism, go by the specific 
names of 'sambhava and the like and mark out the gradual 
process of 3 elf -a enlevement* 4 Thus, though the Upaya as 



T.A.1. 41-42. 



ftw&X afefpf ft^f f Hft'fcq^? 1 

P^tm ott *rt^f*: wi f^rr t Ibld#u- 

M.M.P.,p.16S. 
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such is one and unitive, its different modes as Isambhava, 
Sakta and Anava are said to be consequent upon the triad 
of ignorances, i.e., Anava, Mayiya and Karma respectively? 
These names owe themselves to the predominance of one parti- 
cular aspect, otherwise their overlapping nature cannot he 
accounted for. 

But the Awareness admits of no distinctions and 
it is the supreme awareness which we aim at unmasking. If 
variety in regpect of the spiritual approach is conceived 
of, the variety with regard to the approaches/ i.e. awareness, 
would of necessity follow. Such a contingency was anticipated 
and countered by Vamanadatta In his Samvit-Prakasa prior 
to Abhinavagupta 3 and in the Vimarsini by Abhinavagupta 
himself. The upshot of their contention lies in recognizing 
the fact that the self -re venation is the self-realization 
which is the prime end of every pathway and is identical 
with self -repose. 4 It cannot entertain distinctions. 
In fact, the Upayopeya-relation is conceptual and hence 
admits of variety. Otherwise the means (Upaya) and end 
(Upeya) being of the nature of pure cognition are identiaaU 



H ?ir**nw ^wowras*: OISH96 — 

£. M.M.P., pp.147, 152. * 

§. T.A.V.,III,p # 467, also cf.M.V.T. 2.25 

Bhas.(V),I >p .356 



>. 
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This probably remains a potential "basis behind such cate- 
gorical statement as this that despite the emergence of 
threefold Upayas through free exercise of powers of volition,^ 
knowledge and action, the self -awareness keeps absolved of 
distinction, 

A slight digression. The word Samavesa too (lit, 
complete immersion) has been frequently in vogue as a sub- 
stitute for the word Upaya. Does it, therefore, suggest 
the identity of the two ? Not so exactly, Upaya is the 
secondary sense of Samavesa* Thus the fourfold or tripple 
division of Samavesa into Sarabhava etc.y follows from the 
fourfold or threefold instrumental knowledge . ' Samavesa is 
the way in which the identification of the self with the j 

Supreme self is achieved. The complete and total absorption 
or submersion of the mundane self into the Supra-mundane 
self is the essence of Samavesa. The superiority of subjec- 
tivity or self is concomitant with the inferiority or 
subordinacy of not-self. This pre-eminence of txue self is 
consequent upon the elimination of ignorance of the 









■$ 



2. 



T.A.V., 1,2.202. Also see 
pp. 188, 193. 

fnrrfq ^T^w^fR *FTira3 ^Tc^rf wmfz aW *i> 

T.S.p.7;also cf .M.* V. 1.996 
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consciousness of fre**™, i* -j. 

*• conscious , --^(Avidvat^a) 

freedom-cognition (i . «,« . 

- — e self ^ ' SnlUOn " ^ "* *"> 

finds lta ^^3, ^ ^ 

the attai^^ of ^ — -If, 

oneness, therefore ^ ! "* S " nW ° US 

* " ith toe Ab 3olute l3 SamaVesa It 1. 

~*m* as the cli^ of ^ 8 eSa ' la 

ledges fo kina* „, ' *" ayatem a< *"ow- 

Kiaas of emancipation during th» « 

e-odied existence (j£ 7^ ~»*» « 

Wn .ese tw0 md the Safl J f^ ^ *~ *" 

-ti is charactered by pure ;; "° ^ <- - *- 
and is not «1 determine^ (Su(Wha 

not divorced from the touch of eeo . ♦ 
— to hod, ena in tellect ^ ^J' " — 

determinate cons Cl „ " Drd3 ' PUrit r «' 

onerousness does not abrogate the „ 

n63S * *""«** eitoget^. mat Z T ^ 

What it doea la ^ ^ 

°P.*.A.1.73 ; also p. Gita 12 2 „, I ' P - K ' 3 - 3 * 12 : 
serve as the mia inspiratS ^ ** * l0h »*•*» 
or the word sWe ^ ^ ^J rresh interpretation 

^8.(10,11,5.258^ 
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objectivity of its affiliations and help it become recog- 

as 
nizable^but an enlargement of the self. It is the Fourth 

at 

(Turya) stage. The other type is definitely superior 
and is free from all egoistic touch and abounds in indeter- 
minate consciousness, i.e., inmediacy. It is, therefore, 
called as Turyatita, i.e., one transcending the Fourth. 
Gall it Samavesa or Samapatti- it remains the focal point 
of the entire spiritual adventure. It is in order to attain 
this universal sublimation of one's conditioned being 
that the cognitive mechanism acquires the name of a specific 
Upaya in consonance with the extent of spiritual attain- 
ment. It denotes the quality of Samavesa conditioned by 
such an Upaya. 2 



The foregoing discussion merits a few words more 
regarding the Krama concept of liberation before proceed- 
ing ahead. 



T.A., 3,272 

2. Bhas.(V),II,pp.257-58, I.P.V.V., III, p.392; 
P.Hr. 90-91, S.St.V., p. 118; also see 



RRfq i 



Sp.N.,p.64. 
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5# THE KRAMA CONCEPT OF LIBERATION - A SYNTHESIS OF BHOGA 
AND ADKgA 

». 
In Krama the concept of Mfrksa, in axiological terms, 

happens to enjoy the highest metaphysical status. It tacitly 

implies the supremacy the Krama concept of Moksa enjoys not 

only over other mundane or supra-mundane values, hut also 

over corresponding ideals in the allied and alien systems 

alike. 1 This is the chief purpose of entire metaphysical 



1. Jayaratha in his Viveka on T. A. 4.30-31 takes it to himself 
Lc to examine and refute the theses of other systems in res- 

pect of liberation. Taking his cue from Abhlnavagupta 1 s 
use of 'etcHadi in Vaisnavadf) he brackets all the four— 
Vaisnavas (possibly Pancaratras), Brahmavadins (perhaps 
pre-Samkara), Vijnana-vadins and Vaibh a sikas- together 
and then Includes the Nyaya system as well. He surmises 
the first two do not cross the borders of the Savedya 
Pralayakala stage of the subjecthood while the last 
three that of Apvedya-pralayakala. Without going into 
unnecessary details and repeating the idea in so many 
words, such a comparision only means that the liberation 
arrived at through the pursuit of these systems carries 
little value. For, it fails to stand the most basic test, 
that is, it cannot totally and finally eliminate igno- 
rance which is the crux and cause of the fettered 
existence.' Reference to two types of Pralayakala has 
been sought to_make the idea clearer and more lucid 
because Pralayakala is not free from thejbinding influ- 
ence of the ignorance called Anava and Karma (and in 
some cases Mayiya also). Thus the possibility of recurrence 
of transmigration always dreadfully hangs over. Vide 

3R H K Tfl ' &^fH W^ftW^W *tfWff fWffrgq I t.a.v.,III, 
p. 35, and ^Jl^Tft^T^flt^fRf ftil &TW SHTTCt =T 

5fTz$ ff^T B* lfW|*W I Ibid.^.36. Because the. worldly 
career cannot be written off unless the Anava Mala has 
been completely eliminated. However, we do not propose 
to take up Jayauatha's argun^nt^^in.the, above discussion 
which purports to be brie fi; 'Moreover, c Jayaratha 1 s criti- 
cism of the other systems 'is not exactly to the point and 
defence of his own is actuated more by his fancy for the 
doctrinal superiority than for a scientific scrutiny of 
the opponents' views. 



pursuit sUnpij because to ^ 

- «*«■*.» in " eaanClPated — " *— 

simple wo^g ^ 

section m. henCe deslgnated * 3ta * e «* ««• pe: 

A reference to th 'a T * A * 1#166 * 

ST^Tfla PTP^rrrf -P,-.*^* 




^^^f^H^Tf-Tc^ „ 



** la why liberation 5 * ' l ' 26 

°* awareness it 2£ i S defl *eci as n^« v 
thinker diami o ♦^ be r ather aau% w + Ct kn °wledge 

In view of it. *•*•<*). 1.3. 









b - v ^. jP#22 



372 



which Is immediate, a-logical, non-relational/ and - 
therefore, indeterminate. 1 As a fundamental datum ^Savia 
monism posits that the Reality is absolute, total and 
perfect. Its bifurcation into metaphysical and pi$Blcal 
orders is at most, pragmatic, expedient and conceptual and 
holds good only in relational contexts. As a logical con- 
clusion, this tumultuous life that is the world and the 

liberation that is transcendence are not opposite concepts, 

. 2 
instead, they are the two sides of one and the same coin. 

The world is liberation in a changed perspective. The only 
difference that gave to them separate semblances/ viz.', 
Samkoca ( self -diminution) , now vanishes. Due to Samkoca 
the freedom and consciousness ^intrinsic to the self deter- 
iorate into the limited capacities for freedom- consciousness 
and cognitive freedom, thereby leading to a sort of self- 
negation. But on the disappearance of Samkoca, the 



i. wuMffrMmuWi mtifa TOT *r*3TRf**t, M**n*- 
qtf qtf*Hr FwWi vmA «t^r* mf\f^> * *Pwt*~ 

T.A.V.,III,p.96. 

2 jftfrwwr fubwi I 

M,P.(T).7.18-19. 
Ibid, 22. 



r 



-a— ■ ^ 



P=» 






373 



deteriorated and pigmtzed personality sprouts into a 

full bloom. As a necessary outcome of the perfect self- 

enlargement the phenomenon of self -negation is replaced by 

1 



the fact of self-affirmation. 



This is the purport of 



the phrases like self -reflection or self -recognition 



(Aham-pratyavamaysa or aham-pratyabhijnana) . The perfection 

■ 

consciousness, therefore, is by implication absolutely 
divorced of dependence, expectancy or the like. Thus true 

freedom consists in recognition, that is, realizing the 

2 

universe of discourse as it really is. This is possible 

only when the network of self-contraction, the progeny of 
logical thinking/ &»g., the mundane world, fades into 



*„ 



1. 



2, 



Jayaratha has it that/ despite the affinity of 
behaviour between the bound and the liberated 
there is a striking distinction in their rela- 
tions toward objectivity. While the emancipated 
perceive the objects as their own ramifications, 
the bound take them as isolated from them not 
only in point of nature but in point of 
existence too. Vide T.A.V. ,111, p. 240. Also 

Cp# qzfSTsnVl' x^; WTrqTH^T R^ft I 

I.P.K.4.1.13. 

For a comparision with the Spanda view, read the 
following extract from P. Hr. pp. 45-46: 

^cqfw^^t ^^^rf^rat u m.p.(t) 9.14. 
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nihility once for all* This is a difficult condition 
to comply with, but there is no other way out. The criterion, 
for ucfc such a value -experience, therefore, mast need "be 
an inculcation of a synoptic vision consisting in the 
synthesis, or more accurately, harmony, of the enjoyments 
characterizing the world and the transcendental experience 
defining the liberation or freedom (Bhoga-Moksa Samarasya). 
This must be the minimum presupposition of any definition 
of absolute perfect ion /'All this is my manifestation 

(Sarvo Mamayam Vibhavah), is the characteristic way of 

3 
expressing the experience of ultimate value. Such an 






3, 



M.P,(T),7,39-40 

en? w ctwt: Ht^rr: «En^rwT *rf**rfton ^t *: i 
if* ^hi^OTsrfl"WT ^rrhfq qt^TTc^T qfcrbft 

M.M.P.,p.l34. 

The unity of Bhoga and Moksa was not quite unknown 
to the Buddhists of the Satiajia' mystic sect. See 
for details B # S«S.,I,p # 252 # 
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outwardly Impossible criterion takes its origin in one ! s 
capacity to discern the inner meaning of the two , & Such an 
idea of freedom has been variously styled as Yamali Siddhi ^ 

(twin accompalishment) , Cidahladadvitaya-Samarasya^ (harmony 

- _ - 3 

of consciousness and bliss) and Sambhuya-Sarvasamya-Svabhava 

(unity of cosmos taken as a whole). This frequent talk 

of harmony, synthesis and unity in unequivocal terms 

brings home to the reader the true character of the Krama, 

t 
and for that matter^ the Saiva^ idea of Moksa as emphasizing 

the basic role of self-affirmation. 

This represents a milestone in the history of Moksa 
in the Indian Philosophy. The Samkhya, Vedanta and Nyaya 
do not go beyond a particular point. The nature of Moksa is 
defined in terms of Kaivalya by the Samkhya, of Wirodha 



1 - ^^^wrew^Tsq ^i^i^r w^F^^Whmf^jq 

M.M.P.,p.l72. 

2. Ibid,p.l73: Significantly, Moksa is linked with Gid 
(consciousness)- aspect while Blioga with Ahlada 
(l&lsa).. 

Ibid. p. 174. 
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by the Yoga, of Svasthata by the Nyiya and of Avidya- 
nivrtti by the Advaita Vedanta. Among these schools ®Z the 
process of self-realization is more or less the same in the 
broad sense — discriminating between the self and the not- 
self, dlstingui shins or isolating the two. No doubt, all 
of them have independent notions of the nature of the self 
and the not-self and the underlining process of their 
interaction, but they are unanimous with regard to the 
emancipation or self-realization being consequent upon 
our distinguishing the self from the not-self. The entire 
psychophysical complex and mundane world constitute the 
not-self which inheres or is reflected in or superimposed 
upon the self as the case may "be. Hence the difference 
between the two either consists in negation at some places 
or amounts to negation at others. Mukti, therefore is the 
negation or sublation of the not-self. 



But in the Krama, and for that reason in all the 
monistic schools of Kashmir s'aivism, the self-realization 
consists in harmonizing these two opposing points. It is 
a unison and synthesis of two factors and rules out the 
negation of the either. This clearly lays down the founda- 
tion of the sublimation of the mundane experiences Into the 
pure and transmundane ones. Each level of experience marks 
a step towards self-realization. Krama goes to posit this 
very self -achievement where both objectivity or this-ness 
(not-self) and subjectivity or I-hess (self) stand true 



•"^■■■Hi 
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and realize their essence in mutual harmony and unity. 1 

*• 
5 ~A. TWO RELEVANT SUB -FEATURES OF LIBERATION 

The Kraraa criterion of Moksa as a synthesis of 

Bhoga and Moksa necessitates a brief consideration of two 

other points, ancillary in nature but of great significance. 

The reflection on the nature of Maya ( M^a-Svarupa-Paramaraa) 

and the reflective realization of succession (Kraraa- 

Paramarsa) as form of the self are the two points at issue. 

Since the Absolutic resplendence is a plenum and suffers 

no saps, the fact of its being involved In the intrinsic 

nature of existence in all its realms cannot be questioned. 

Thus, whether it is the world of Maya or trans-Maya, it is 

enlivened by the Absolute. A clear grasp of this fact and 

discovery 
consequent^ the true character of nescience a s an aspect 

of the Absolutic functioning is nothing short of Maya. The 

ideal is not something distant but attainable during one's 

life time # The other point relates to the fivefold 



Ift^t WW* , . I I.P.V.V.,III,p,3 
o Al80 Se !*.r.. *^ m W ^\f D - s -XI-l,pp.49-50. 



M.M.P,pp. 49-60. 
f 
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absolutic agency which, though trans -sequential in itself 
involves extremely minute succession while in operation. 
Being able to catch this minutest succession characterizing 
the Absolutic functioning is to become emancipated* Since 
the individual and cosmic self, or the Microcosm and 
Macrocosm, are essentially identical, the reflection on 
the absolutic authorship of the five acts equally belongs 
to the aspiring soul. Hence this boils down as self -re flection 
which is but liberation, because to be reflectively aware 
of one's essential being is to know oneself. This point has 
been further enlarged upon in the course of our enquiry 
into the dynamic absolutism. 



— / 



5»B. UPAYAS AS SAMAVSSA AND JIVANftUKTI 

Let us revert to the theory of Samavesa, Samavesa, 
which is one with Jivanmukti, secondarily stands for an 
Upaya also, as has already been seen. In the sequel, there- 
fore, the Samavesa too is categorized in a fourfold manner 
conforming to the fourfold classification of Upaya into 
Anupaya, Isambhava, Sakta and Anava etc. Beginning from 
the last, each one leads to the preceding one upto the 
first, which alone is considered to be the direct way to 
salvation. According to Dr. Pandey the process of - 



M-M.P.,p.l09, 
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submergence appears to be a complete reversal of that 
of emergence* Or, to be more accurate, the process involved 
in the spiritual release is converse to that of Abhasa or 
manifestation. External izat ion of the internal, and inter- 
nalization or withdrawal of the external mark out the pro- 
cesses of the universal unfolding and enfolding respectively. 
Thus, to put the matter precisely, just as in the course of 
successive manifestation of Ananda, Iccha, Jnana and Kriya^ 
each of the preceding leads to that which immediately follows 
so in the course of the gradual submergence (Krama -Samavesa 
these ver^ absolutic aspects equally merge into one another 
in the reverse order. Because emancipation really consists 
in withdrawal of the individual into the broad fold of the 
Universal Self. It is quite obvious that Anupaya relates to 
Ananda-aspect of the Godhead, Sambhava Samavesa to Iccha, 
S'akta- Samavesa to Jnana and Anava-Samavesa to Kriya. 



i 



1. See Abhi., pp. 312-313. 

2. Anupaya is the technical term for denoting the Supra- 
instrumental state of cognition in the general 
context of the Upayas. In the context of Samavesa it 
should have been styled differently. The use of th«6 
word has not been sought following the general 
practice of the original 'Saiva authors so as to avoid 

a pedantic look. The Vatulanatha -Sutra, however, terms 
it as NIstaranga-Saraavesa (Lit., unruffled or 
transquii immersion). See the Vrtti, V.S., pp. 13-14. 
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Excepting Anupaya or Nistaranga-Saniavesa, as it 
is technically called, the three Samavesas, namely, 
^Sambhava, Sakta and Anava respectively owe their genesis 

to the'sambhu (Siva), Sakti (the absolutic power) and Anu 

1 
(the individual self,,). Their specific nomenclature owes 

itself to such a relationship. This semasiological approach 

unearthing the Samavesas 1 relation to their priuses is 

semantically and theoretically different, he it noted, from 

the previous one which relies on their nexus with the 

absolutic powers, namely Ananda, Iccha, etc. These powers 

serve to activate the respective Samave'sas that are mutually 

so related as to strengthen each in succession. Similarly 

the presentation of Upayas as embodying the Stva, Sakti 

and K-ara (Anu) , appears to have been inspired by the same 

attitude, 2 It would appear from a close insist into the 

system that the above view is equally applicable to the 

3 
Upayas as well. 



1. 



2. 



See also p. 206. 



*uoted,T.A.V.I,p.2S5. 



It is not proposed, for fear of irrelevance, to enquire 
into the sub-varieties of Samavesa which have often 
been accounted to be as many as fifty. For details, 
however, see T.A.I. 186-87, T.A.V.,I,pp. 215-16, 220; 
M.V.^ # 2.20o Similarly some other sub-varieties have 
been ^enumerated on account of the Samavesas* corres- 
pondence to the levels of experience, e.g., wake, sleep 
etc. See M.V.T. 2.26. For a critical study, see 



3. Gf. T.A.V,I,p.255. 



S.S., 20,1, pp, 109-110. 
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5-0. VISARGA AS SAMAVESA 



An analytical study of the Tantralokats treatment 
of the concept of Visarga and its threefold division into 
'Sama'bhava etc. indicates Abhinava's inclination in identi- 
fying the notion of Visarga with that of Samavesa. Visarga 
is the doctrinal way of propounding the Absolutic dynamism 
and is particularly related to its aspect known as Ksepa, 
Amongst the three Visargas, the "Snava stands for complete 
repose of the individual consciousness (citta), the Sakta 
for thorough grasp of such repose of the individual cons- 
ciousness and the Sambhava for absolute withdrawal or disso- 
lution of the individual consciousness. 2 The limited 
knowledge involving interplay (Saraghatta) "between conscious 
ness and its objects happens to be the individual, conscious- 
ness or citta. This is the state of complete duality and, 
accordingly, its climax is depicted as the repose (Vlsranti) 
of individual consciousness which is temperamentally disposei 
to the dichotomy of subject and object* The particular type 
of Visarga marking this stage is called gross (Sthula) or 



i 



T.A., 3. 141. (Lit., self-projection of self into self, is 
the state known as Visarga). 1 1^ will strikingly resembl 
the concept of Samavesa in spirit. However for the 
concept of Ksepa see Chap • II* infra. 

2. 9 n s*r f^TfREJT, win: f^^Tf^q;, srnsr; 

T.S.,p.l7. 
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Anava and relates to the empirical self under the impulse 
of mundane existence. When the repose of citt^a or the 
limited and conditioned consciousness on self- awareness 
leads to complete appreciation of the same (Citta), the 
next stage of Visarga i.e., Sakta, comes into being. This 
state lies just across the mundane frontiers and grasps 
the subjective-objective configuration in its totality 
rescinding the purely dichotomic existence. Hence it is 

described as the subtle (Suksma) state and is activated 

2 

by a sense of duality-cum-unity Rising above with the 

absolute scrapping of individuality or limitation of 
consciousness and the attaining of perfection, the erst- 
while individual consciousness turns into immediate self- 
awareness. This is the Visarga par excellence, the Ultimate 
(para). It is characterized by unity and bliss owing to 

the fact that now even the subtle state of consciousness 

3 
stands expelled from it. All the three stages bear the 






T.A.3.211. 



T.A.3.112. 



Ibid. 3.214 
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palm of absolutic dynamic ity and hinge on their special 
relationship with the individual self, absolutic power 
and the universal self (Nara, Sakti and "Siva) in their 
specific cases." 



6. COMPARATIVE ANALYSIS OF THS FOUR UPAYAS 

Coming to the comparative merit of the Upayas we 
countenance an agamic maxim which lays down that their 
comparative excellence runs proportionate to their super- 
iority in raerit # Accordingly, of the Sarribhava, Sakta 
and Anava each preceding Upiya kindles and infuses life 
into each succeeding one. In case we reverse the order as 
Anava, Sakta and 3ambhava 5 each preceding one serves as an 
instrument of each succeeding one. There is no rigidity 
in regard to the order of Upayas. Of course, for a man in 
the street this is the most conducive course through which 
he "becomes self -re all zed. But the case of a yogin with 
a sharp intuitive vision, an exclusive Godly favour, is 
dif ferent. He is above the deterministic order and is 
competent enough to intuit the Reality even without adher- 
ing to such an order. 

1, See T. A. 3.217-219, 3.141-144} T.A.V.,II,pp.201-206. 

2, T.A.V.,II,p.204. 

3. qfr ft zmv% ^prhw: a aw^Mf*^ i i 

M.V.T. 2.60; also see.M.V.V. 1.995.97 
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It Anava culminates in Sambhava through Sakta, we 
are automatically called upon to explain the qpncept of 
Anupaya which is different from these three in that thjs 
synchronizes with the rise of the absolutic aspect known 
as "bliss and is one with Awareness. The reckoning of the 
Absolute in terms of the harmony of Consciousness (cit) 
and Bliss (ananda) follows from the basic identity of the 
two aspects. It is only by an exercise of the discursive 
thought that the Anupaya and the Absolute being one and 
the same in reality, are viewed as different. Hence, Anupaya 
is no Upaya at all. Moreover an Upaya* by its very 
constitution, bears some sort of touch with externality, 
whether possible or actual, consequent upon interplay 
of the absolutic aspects such as volition etc. Whereas 
the prime purpose of an Upaya is to disaffiliate the self 
from all entanglements, Anupaya has no such purpose and 
consequently bears no touch with the externality. To call 
'Anupaya 1 as Upaya is to take resort to secondary signi- 
fication, since it finds its place with reference to the 
other varieties of instrumental cognition which are the 
first and foremost Upayas. This signification of 



M.V.V.2.121-,also see T.A., 1.242. 
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Anuplya bears an analogue to the absolute or Parama Siva, " 
which is the, Supra-categorial ideality, being arlluded to 
as the thirtyseventh category in the Pratyabhij/fna~ school. 
In fact, the AnupSya represents the'sambhava at its best 
which is same as the highest Krama ideal. 1 Hence, while 
dwelling upon the Upayas proper the Sastra does not give 
kMy^syJX^DCX&s&xk&A an independent treatment to the Anuplya. 
Hence, it is that Abhinav a gupt a in his Krama-fceli views 
the entire agamic literature, whether of the Right path 
or of the Left one, as inspirited by this crowning point of 
spirituality called Mahartha or Anupiya*. This appears to 
be a rational account, since the essential gist of all 
the Upayas consists in transmuting deterrainacy into ' 
indeterminacy, i.e., immediacy. * 

Krama system, on the testimony of Abhinavagupta 
himself, seems to have nurtured this view under the impact 
of the Vaibhasika school of Buddhism. The Vaibhasikas pin 
their faith on the final validity of Indeterminacy in and 



1. 



2. 






c 



12. 



M.M.P., pp. 178-179 



3- gf^wi f fi?f=»?tqgT^rT?rr^ff-ir: i 
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M.P.(T),1.13 
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through the stages of determinate ideality. 1 Thus self- 
revelation ( atma-prathana) is to recognize or fepow the 
self immediately and indeterminately. This is actualized 
through the 'Sambhava Upaya. The 'saktopiya, characterized 
as it is by pure determlnacy, furthers the cause of the 
'sambhava. Similarly the'sSkta is aided and augmented 
by the Anava rtiiob means determinate thought-constructions. 
This, in short, is the hierarchy of cognitive instruraen- 

2 
tality. 



6 -A POINTS OP AGR:i3IMENT AMMTO THE FOUR UPAY.AS 

Let us now proceed further to examine the points 
of agreement that go a long way to account for the common 
make-up of these Upiyas which, otherwise have a personality 
of their own. All the four Upayas share in common, though 
1A varying degrees, the following characteristics :- 



1. 






T. A., 1.228 






S.S.V(V). 3.64-65. 
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<*> The gradual pr^minenoe of s'aktl i 

agency (^cty^n^,, ' ^ ^ abs0luti ° 



(ill) 



(iv) 



(v) 

(vl) 
(viij 



(viii) 



essence of cosnltiveness ( JnlnaWa) 

gradual reference to deters + 

(Vitaln - ,- **«*»** consciouanesa 

I vikalpa-parva-nusllana) , 

aaously <akhanda-vastv a -vabha S a), 
smashing of the middle trutl ( ^ 

I Saktisamkoca-Saktlvlkasa) , 

*r-~- « - .7*. « « f . llnltatlon 

(Samkoca-Samskira-laya)? 



^ character!^ by ^ J* ^ **« ***»«*•• An a v 

' referenCe * **» cieter^L 



1. 



2. 



presented oy^ *S sive character of s=> + - 
Introduction p iIT ^V sch °l"rl (cf T£ Paya as 
of all the Upf^?'^*' ^stead, a gener2\ . 
-y wlth t^^^^gf*? '££? 

this point e « M ' P * (T) 7 ' 131 ' 
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consiousness ( asuddha-Vikalpa) such as Uccara etc., 
consequent upon the operation of vital airs (PfSna) . 
Wext comes Sakta defined by pure determinate idea to be 
effectuated and consummated by individual consciousness 
or mind alone . '"Sambhava is of the nature of the total loss 
of determinate consciousness. She element of "sakti 
permeates all these three in varying measures and is 
characterized variously as gross, subtle, ultimate, etc., 
as the case may be. But it is the superabundance of "Sakti 
because of which this Upiya is Called "Sakta. 

JNATMATA & VIKAIPA-PARVA-AMJSILANA — The Upiyas 
partake of the nature of conscious in threefold way 
(monistically, monistic -cum-dualis tic ally, and dualistlcally) , 
hence they remain essentially cognitive in character. 
Their relation to various stages of ideality is, therefore, 
a matter of logical cogency. Thus Anava is Installed 
within the realm of determinate consciousness, 'sakta refers 
to the pure determinate consciousness and'Sambkava refers 



1. There are generally four phases of anava namely Uccara, 
Karana, Dhyana and" Sthinakalpana. For want of direct 
relevance these details have not been gone into .However, 
for details, see M.M.P., p. 144, and the fifth Ahnlka 
of the Tantraloka. 

M.M.P.,p # 147 # 
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to the total loss of determinate conscious? Thus each 
Upaya, in some way or the other, has something°to do 
with determinate consciousness! 

AKHANDa-VaSTVa/AHHASA - All the approaches, 
further, coverage on the Absolute self, „hich stands 
revealed immediately or gradually in the Yogin's intuitive 
vision arrived at through a recourse to the Upiyas in 
question. 

MAIBYA-THDTI-TROTANA - Coming to tile smashing 
of the central or middle truti 2 , one has to distinguish 
between the iladhya, whose unfoldment leads to self- 



1. 



2. 



Quoted from the Upiya-Vlmsati, M.M.P.,p.i47; also 
read the following , „ ^ ; ^^ ^qg^^. 

Ihld,p.l68. 
Truti or Tuti( ^ ; ^^ ? jIT^^.^^^ 

contexts.^ While explaining Kallata's phrase xffry§ 

P.T V t> in<*\ +v, **< ( Quoted by Abhinava in 

takes tSti l' ^ M -*-**u«fc Rama Shastri 

fS^er^id^ ^/ SaSUr ^ Gom P ri 3in 6 two and a barter 
ringer width and says Kashmir Saivism admits that 

( contd 
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enlightenment, and Madhya-truti, smashing of which leads 

2 

to emergence of the Madhya. Now shattering tke central 

Trutl is a necessary precondition for creating essential 

3 - — 

atmosphere for self -revelation. In Anava-upaya, which 

consists in concentrating and meditating, inter alia, upon 

4 
a particular sacred syllable, the recognitive expression, 



( contd. . . (2) . . , . ) the vital air blows over a distance 

of sixteen Tu^is when an individual subjects' deter- 
minate^ perceives an object. Vide P.T.V. ,p # 104(Fn) ; 
also see Abhl.,pp.679-68G, 700. Dr. Pandey's conclu- 
sions are undoubtedly based on Shastri's. However, 
Tuti's concept acts as a bridge for alligning the 
two processes, viz., Pranic operation and determinate 
cognition, for an easier 'mystic grasp of the reality. 
It also serves as a point- instant, a moment (Ksana), 
but transgresses the temporal realm at the same time. 
It will be seen that Tuti's this definition has 
borne A upon all the respective definitions. 
Mane's var an anda confessedly does not dwell upon this 
aspect simply because it is too well known. See 



L 



1. 

2. 

3. 
4. 






Ibid Q p.l46.'* This is further to be noted that the word 
Pata in Tutipata is a concept that coextends with Kali, 
Matrsadbhava etc. and refers to the transcendental 
dynamism of the metaphysical Absolute. Vide 

T.S. pp. 104-105. 
R^WSTf^T^fcm I P.Hr. 17 

qffw^srrcrmT^^ g^f^ra i 

. , V.Bh.V. ,p.24. 

^ M. r.1. oo . 

h ^i v»wwffti*i *h ihIw m ** * » w: *flw?rre: i 

M.M.P.,p # 144. 
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e.g., Sbham, while toeing esoterically reconstrued (Uddhara) 
is reversed into -Hamsab". The two letters (Ha and sah) , 
in the phrase stand for the cognitive instrument <J*amana) 
and the object of cognition (Prameya) . The anusvara, that 
ls centrally located, divides the two. It is truti. The 
moment it is smashed, i.e., realized, in course of concen- 
tration, the heatific vision dawns. Similarly in'sakta- 
up'aya the subject stands midway hetweer. the means of Imow- 
iedge and the object thereof. In consequence, when the douht 
regarding subject is nullified the true vision prevails, 
in this case the suspicion with respect to self as nucleus 
of all cognitive activity is tuti and that has to he 
pierced through so that the pristine unity may shine 
uninhihitedf because it is this doubt (about true self) 
that sets in motion the emergence of this world of .multi- 
plicity. In'Sambhava the tuti stands in the centre of the 
simultaneous internal and external movement of the Pra*a 
and Apana. The tutl here is of the nature of reflection on 
the centre of the two opposing movements. As soon as this 



Ibld;.also see V.Bh.V. ,p,137. 
Ibid, p. 145. 
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reflection is brought home to the aspirant as his iribeing 

1 
the trammels "barring self-realization fall, * 



MAQHYA-VIKA3A « Likewise, the Madhya or the central 
reality is conceived separately under the garb of the 
variety of the Upayas. The expansion or unravelling of 

c . 

the Madhya is, in a sense, coterminus with the attainment 
of self-hood. From anava's angle Madhya is the spinal 
cord (Susumna) bet?/een the Ida and the Pingala that has 
to be unveiled. From SaXta's point of view, Madhya is the 
ultimate Awareness (Para samvid) that has to be realized. 
From Sambhava's attitude, Madhya is the Instinctive I- 

experience that as the underlining principle of all has to 

2 — 

be attained. All these Upayas lead to the achievement of 

3 

Madhya that in its turn ushers in the perfect free do m» 



Ibid, p. 146; also see V.Bh.V. , pp. 18-19,255 T.A.V, , I, p. 130, 
III, p. 96. 

^ ^T ^W^T^T qWpT aSFFTft f3Wft I <T5T flf 5*T<3T<* 

f^rr^rr 1 ?: . . . <r*h rtiitt 4Yq^f^r: i vj&.m. 82-33, 

also see Int. , p. 19. 

3. imf^srhrft w^r q^zfw^ i 

Quoted, T.A.V.,I,p„127. 
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SAKTI -SAJKOCA-VIKASA — The technique of unfoldment 
of the godly potency ana limitation of the same°is most 
conducive to unfoldment of the middle. The same passes 
under the name of 'Sakta-Ksobha (disturbance pertaining to 
-saitl) in Anava, Kulavesa (universal immersion) ta'sakta, 
and Ksobha-pralaya (total withdrawal of the disturbance) 
in'Sambhava on the scriptural authority. 1 These represent 
the manifoldness of the process involved in the expansion 
and contraction of the dynamic ity of the Godhead. 

One thing more, about which there is a common 
agreement among all the upa>as, is that al.1 along the 
apiritual guest an aspirant has to subjugate all other 
mentals and susceptibilities except one to which he is 
unflinchingly dedicated and through which he wants to 
ascend the highest tide of spirituality. 2 why so? the ans- 
were is very simple. Such subjugation accentuates the fact 
that the state of freedom is not contingent and random, 
instead, there is a kind of positive certitude about it 
owing to its apriority and perseity. All efforts, that lend 
a specific form to an approach, are addressed to submerge 



1. 



This view has not been put forth in so many words 

at one place. But the conclusion would be irre s i 3 table 

after going through the relevant literature. See for 

f f 5 S 7?'T I v' 6 v 6 % SM" P ' 57 ' M.M.P., P p.l52-153; 
i.A.o*7l5T.A.V # ,II,pp.375-77 - 



2. 



<TT s n?TTW'f SR^T^fWSFFpi 






. 



Sp.N.,p # 38 # 
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and overcome the proclivity (so natural to a mortal) towards 
identifying the not-self with the self and not «fco literally 
attain the self, the subjectivity par excellence, which 
ipso facto is always there J 

Of all these approaches Saafohava stanas at the 
apex due to its "being the most direct and immediate means 
toward self -attainment. Naturally enough it is christened 
as 'Paryantika' (Final). The loss of deterrnate ideality 
(Vikalpa-hana) determines the very nature of this Upaya 
that is identical with Ksemaraja's Vikalpa-Ksaya(eraaciata- 
tion of determinate ideality) which, according to him, is 



!• falsVtfa l«*WW; WTTrq^: I 

T3 u. oo ^o C.S.(M3)p.H; also see 

P.Hr., pp.78- 79 herein the views of Utoala are 
ventilated. 

M.il # I\,p # i68. 

3. f^q^friRfni *frT ^cn-q^a.p.K. 4.1.11) 

This KariJci, and the next one "Wf ^RT^ f*m Ws$rf qf&VGtll 

+ h?%l ? eal with » according to the unanimous verdict 
of the Saiva authors, the / S imbhava and^Sikta Upayas 
respectively. Also cp.M,V.V.,I.990 — 
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the acme of human endeavoursi But its supremacy does 
not Interfere with the functioning of other Upayae as 
they are supremely fertile and important in their specific 
realms. Of these the / Sambhavopaya and Safctopaya are 

respectively known as the Kula and Krama systems as well. 

2 

And when the two are not distinguished in absolute terms, 

we are reminded of their reciprocity, inter -dependence 
and rather unity 3 ; their divergence being simply a spiri- 
tually expedient device. 



7. DIVINE GR ACE AS THS SOLE SOURCE OF INSTRUMENTAL 



While aiming at overall conclusions one should 

remember that the divergence of the Upayas stems from the 

4 
gradual removal of ignorance, In the course of one's 



1. 






2. 



3. 



4. 



n$ ^ ifwmni) tfrnrf ifcrwr^ jrapiamf srfwf^- 

It is, however, to be noted that Pratyabhijna Karikas 
do not deal only with 'Sambhava bufSaXta also Z&Su" 
S3dtoc^Etx^3ap*3t^ and'Sakta appears to be more of a 
favourite theme with Utpala. 

TOT1 here stands for tie ^^ | M.M.P. ,p.l99". 

*~ . _* w> «l Ibid,p.l46. 

T. A., 1.138 



^WBB 
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spiritual regeneration. Thus all the Upayas, or the instru- 
mentalities of cognition result from the Divine* Grace 
appearing as the ultimate, the ultimate -cum-empirical and 
the emprical, called as 'Sambhava, / Sikta and Anava, in keeping 

with the spiritual qualifications of the asoirant for divine 

1 
favour. The process is technically named "the bestowal 

of the grace 1 * CSaktipata) which enables one to identify 

oneself with the true self. 2 

'SAKTIPATA; TWO PRIMARY AND NINE SECONDARE TXPSS 
AND RESULTING CLASSES OF ASPIRANTS -- In all, nine types 
of Saktipata have, so far, been thought of. Three main 
types, e.g., the extreme or intense (atimiatra or Tivra) , 
the intermediate (Madhya) and the mild (manda) have been 
further sub-divided into three forms each. These are the 

excellent (Utkrsta) the medium (madhya) and the base 

3 
(Nikrsta) . But, in essence, the ninefold divine favour 



Ibid, 2.45 

'SaivastaKa-Kosa (MS) Word No. 81. 
M.P.(T),1.8; Also see T # S.,^p # 119-20, 
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is reduced to two types, viz., the primary (para) and the 
secondary (apara) . The primary or ultimate Saktipata is 
identical with the unbroken continuity of Awareness; and 
since even the residuum of desire for fruit is squeezed 
off absolutely, it immediately drives home the original 
feeling of self -fulfilment. The secondary or empirical 
'Sa&tipata* though ultimately resplendent in nature, is not 
yet immune from desire for fruit and therefore partially 
intermixed with enjoyment it leads to self -re cognition at 
the end of a graded course. The aspirants of the first 
category blessed with the transcendental grace are the people 
who are really desiderating for final emancipation (mumuksu). 
It is for them that all the U pay as have been devised. In 
the case of these who enjoy most Intense iiaktipata the loss 
of freedom and cognition (Anavamala) is attenuated very 
fast and the process stops as soon as the climax is reached 
in the form of ^Sambhava. 2 The aspirants of the first variety 
score over those of the second one in that they have pure 
cognition while the others have yet to achieve it. The 



i. jwnrsi: vim #^RTcfts^2^f^r: i 

JT.A.13,255-56. 
Also see Stanza 118 of the same Ahnika alongwith 
Jayaratha's Viveka' on it (Vol.VIII,p # 79) and 
T. A, V., II, pp. 259-262. 

M.P.(T).1.7 
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divine favour- has its own logic and accordingly it 
flourishes on its own without any aid in the cas*e of the 
former, while the same is geared up through some extrinsic 
aid in the case of the latter. 1 Of course, the extrinsic a- 
lity is not something outside the domain of spirituality. 
Since all our spiritual guest starts from the world of 
dichotomy, the pace of ignorance -elimination remains some- 
what slew, which ensures the proportionately slow bestowal 
of the Grace. It is at this level that the Anava etc. find 
expression. Between these two extremes the vaccuum is 
filled up "by "Saktopaya which spreads over margins of "both 
of them and is consequently known as Paraparop~aya. These 
two classes of Yogins are designated as Para Xogin and 
Mitayogin in the Spanaa-Nirnaya, 2 and as Suprabuddha and 
Prabuddha in the Mahanaya-Prakasa * The Suprabuddha being 
free from all obscuring elements requires nothing additional 
for self-accomplishment.THis is state of indeterminate 



i. *r^wrwr^w*rfaf zmr *wm:, span's w fafe: i 

Bh£s.(V),I,p.293. 
Similar phenomena are not utterly wanting in other mystic 
systems. For instance, the Bodhi-Citta-Vivarana says- 

%m SftHTOFTf 3 r^TSIWITlTT : ( Quoted, B.S.S., 

I, p. 258) which implies the Buddhist recognition of the 
degree of spiritual ability of an aspirant as determining 
the type of favour to be bestowed by his spiritual 
guide. 

2. Sp.N.,pp. 62-63. 
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awareness. The Prabuddha seeks spiritual hints and takes 
to Cakrapujana as a means to self -realization. 1 * It is 
again of two types. The self -realization of the first type 
of aspirant who is an adept in self-consciousness devoid 
of all mental constructions along with their latent 
impressions does not depend upon any extraneous means. 
But in the other type which is characterized by the pre- 
dominance of indeterminacy and the subservience of 
determinacy at the same time, the realization of the self 

does depend upon the preceptor's suggestions or other 

2 
methods including worship etc. In the final analysis the 

first category would belong to the / Sakta and the second 

to the Anava, The first is graced with the / Saktipata 

(Mahativratama)in its utmost intensity and the second by 

the same Saktipata t^ahativra) in its great intensity. 

Ivlahe'svarinanda has tried to simplify the whole matter by 

prodounding three categories of aspirants known as 

Suprabuddha, Prabuddha and Aprabuddha corresponding to 

the three aspects of the Godhead, i.e. Para, Paripara and 



M.P.(T) 1.33 

2. M.P.(T) 1.24-26 

3. Ibid, 1.20.23 
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Apara. As all the subsequent stages stand comprehended 
within the ambit of Para, and as all the Upayas*are included 
in the 'Sambhava Upaya, all the categories of aspirants reach 

their climax in Suprabuddha stage ana are characterized as 

2 
teiiartharthin (Seele^ after the great Ideal). 

It follows, therefore, that even the Aprabuddhas 
(unenlightened ones) do not have a "bleak future hut reach 
the finale of their inmost being conforming to the various 
degrees of 'saktipata*. Thus it is in the fitness of things 
to conclude, that the highest type of aspirants has the 
prerogative of belonging to the Anupaya level for whom the 
fetters and freedom are equally meaningless. The next stage, 
with extremely minute difference from the preceding one, 
wherein the transcendental subjectivity consequent upon the 
extinct determinacy ever reveals itself, is meant for 
^ambhava, ^Saktopaya is attributed to those belonging to 
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i. *w <rr3f^r# jrf^fa mvmr \ ... ewrowr i 

M.M.P.,p.49 

M.P.(T) 1.32. 
This yerse is quoted also by M.M.P. ,p # 179, in a similar 
context. • 

M.P.(T),1.27 



the intermediate class for whom the determinate mentals, 
owing to cessation of further rise thereof resulting from 
the aspirants' recourse to Sattarka, ( riabt Knowledge) 
Sadagama (right scripture) and Sadguru (right guide), tran 
form into immediate awareness. This i s , in other words, 
the domain of the Krama system, when the self -purification 
of determinacy appears difficult, rather impossible, an 
additional anchorage is sought from other sources} Thi s 
the lowest ebb and meant for Anav a Uplya wnerefrom we begin; 
to ascend the crest of waves finally synchronizing with the 
dawn of Anava knowledge, i.e., realization of cognitive | 
freedom and freedom of consciousness. 



, 



8 ' S a mara and right tc^er is a necessi ty mm, _«.,., 

Let us sketch thumbnail a few technicalities regard- 
ing 'Saktipata and aspirants competent to receive the same 
in view of the significance the Krama system attaches to 
it. The necessity of a competent teacher and the discard^ 
of the forged one (Guru-Satattva) is one of the nine 
cardinal tenets (Prtmeya) of the system which in the 



*' see WK3& aftSSr " d ««*»•«*» of the thesis 



4^2 



context of Saktipata merits consideration. The first 
category, i.e., Utkrsta-tivra (excellently intense) ^Saktipata 
marks out the state when, simultaneously with the fall of 
mortal frame, the aspiring self acquires Absoluteness. And 
when the "body does not fall he revels in the state that 
is even beyond the fourth, e.g., turyatita, the crux of 
immediacy. This phase is co-eval with that of 'sambhava- 
"avesa. Due to the next category, I.e., Madliya-Trvra / Safc'tipata , 
the absolutic intuition or Sattarka (Pratibha-Jnana) dawns 
by itself depending not in the least on the spiritual guide. 
Such a class of aspirants (Yogins) goes by the name of 
Samsiddhika (lit,, one having instinctive vision) and is 
equally competent to impart divine lessons.^ In their case 
the Sattarka rises on its own account. In fact the Samsiddhika 
reigns universally and no other class of teachers is deemed 
capable of instructing people in his face. The Samsiddhika 
itself is of two types- (i) without dependence (Nirbhlttika) 
and (ii) with dependence (Sabhittika) . The latter variety 
again has two sub-classes, e.g., (i) with complete dependence 



1. T.S., p.120. 



T. A. 4. 40-41; also 13.130-131, 
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( Sarvaga-Sahhitti*a } ^ («« ** **"* ^^ 

(Anis <aga-Sahhitti*a) . The secon* suh-variety is^rther 
s uhdivided into two, H» W with partial dependence in V 

o; £s«*v.*^ > i ,, , „.,v>iw5Ti4a) The Sanskrit 

regard to non-essential theme ( a-mufchyamsa) . 

expression Bhitti (lit., a wall, partition or conv,ss) , 
ln system's parlance, stands for Ml** *** upon others 
a3 source of inspiration. The -other' here is none other 
than the Prafna (self -re faction) or Krti (text or hoc, 
emhodying reflection of some one). Thus Samsiddhifca has 
f our suh-types including Nirhhittifca; and harring the 
latter, all the three suh-types rehire some kind of spiri- 
tual inspiration either from self reflection, some scriptural 
verity or some preceptor} Such a stand does not militate 
aS ainst the hasic datum ahout S^siddhiKa that his intuition 
is self-suhsistent. 

A3 already said, Samsiddhi*a in fact is his own 
type- the varieties that are envisaged are tuned to the 
* aS ic equipment of those aspiring for self -enlightenment. 

^ YnrHnct having purified and unruffled 
Hence in the case of logins navms ^ 

-'^ridhtva enlipntens them on his own, while 
consciousness SamsiddniKa enxisuut= 




1. 






T.A. 4.47-48 



— -■ L.. ^^^—^"^M| 
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in the case of those who are as yet lacking, howsoever 
slightly, in purity he has to proceed in keeping with their 
respective receptivity. 1 It is in this sense he is termed 
dependent (Sabhittika) . Since Simsiddhika has an innate 
eye for wisdom and does not require any preceptorial 
assistance he is named "Akalpita" (Natural, unimposed) . 
However, the self -intuition reigns uppermost and allows 

one to sense and realize freedom as a fact within life. 

3 
just below is lined the Akalpita-Kalpaka variety of teach- 
ers. It is a composite concept and reveals that an aspirant 
or Yogin belonging to this class is similar to the previous 
class in that he does not warrant extrinsic assistance. Yet 
he differs from the aame in the sense that he has to master 
this knowledge by reflecting upon self, 4.g., "I am that" 
( atraa-bhavana) , whereas the former's vision is spontaneous. 






1. 



2. 

3. 



T.A.2.40,44; also see, T.A.V. ,111, pp. 53-54. 

sflifcqcTt iffrm: sfflsft* *fa ^- ' 
^ cf^TTrc^RT^f*m; <tf f*ff i 
s^wf^ 'Ctrl srr^f »t^t *feWFcw: i 
?rwrft tar tfct^^^nfrnrcr: 1 1 



Ibid, 4. 51 



Ibid,4. 51-52. 



» 



405 



If preceptorial assistance is not positively called for, 
even Japa etc ., also might serve the purpose. It/ too, has j 
three sub-varieties, owing to the type of 'saktiplta that has 
been responsible for it, namely (i) utkrsta, (li) Madhya, 
and (iii) Maxi&a. Then come the Kalpit a and Akal P ita-Kalplt a 
varieties of teachers} The rise of Sattarka, or 
transcendental intuition in other words, on the part 
of the former is neither spontaneous nor immediate; and 
hence, preceptorial assistance from other quarters i 3 a 
necessity. They, inane nce these conditions are met, 
attain self-realization and are not, then, to be distin- 
guished from the preceding types. The latter is a superior 
variety because although they seek some inspiration from j 
other sources, their own role is more significant in 
bringing about self -enlightenment. All these classes and 
sub-classes, by far, belong to the sphere of 'siktopaya 
and bring Madhya-tivra Saktip- ata 2 to bear upon all of them 



1. 



2. 



3tft?TT2i*PTtfa stream? %rm$ ?rt: i 






T.A. 4.71-73 



Ibid. 13. 131 -132. 
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in varying measures. 



The touch with Sakta-avesa is, really speaking, 
not completely lost even in respect of Manda-Tivra (mild- 



1. All these varieties are not fundamentally different or 
antagonistic. A preceptor who is so either in his own 
right or has earned it to himself, finally serves the 
same purpose with the same vigour. There may he slight 
variations in the process hut not in the proceed thereof. 
Simply because a teacher himself, like his mortal 
counterpart, is the Absolute. Vide- 

Quoted, T.A.V., I, p. 79. And it is probably the reason 
why a teacher is likened to Spiritual instrument 

( T^m: ) s.S. 2.6; and 

m: ^t w°rfr ^ tmvymft tot i i 

S.S.V.(Bh)»2.23. 
Also cp # , #TT3 ^q^HT^^T^ ¥&ff fW 1 ^^ I 

(Xoga-Vasistha, Nirvana Prakarana, 1.128, 161. Quoted 
B.S.S.,I,p^ 261.) 

See also M.M.P.,p.25. Mahesvarananda says- ^t^tfTWrn^T- 

(M.M.P. ,p.l74) and goes 
on to aver that, what we call Diksa or Spiritual ini- 
tiation is nothing but a compassionate look of the 
teacher motivated by a desire to emancipate the aspirant: 

qcr: errr* qrc tit wryf u^^stf^}^^ 

(Ibid; p. 176) Needless to say the degree of precept- 
tori al favour inevitably presupposes the corresponding 
amount of Divine favour CSaktipata) . Vide 

(Ibid # p.l75) 



■^^■""■^■■■■■■■1 



intense) 'Saktipata. This type of "SaJctipata, though much 
less intense as compared with the above, is singularly 
effective in dissuading the aspirant from a wrong teacher 
and inducing him to the right one. The desideratum for 
freedom (Mumuksi) remains intertwined with the lust for 
enjoyment (Bubhuksa) in all the three <e.g.,Tivra, Madhya, 
Manaa) varieties of Sakti P at a of the original Madhya 
type. 1 Similarly Manda-tivra, Madhya -Madhya and Tivra- 
Manda types, though requiring some sort of spiritual 
initiation (Dlksa), do culminate in'siktopiya in the wake 
of its rich intuitive potentialities. All the three cate- 
gories of Aianda^SaktipIta are marked by the worldly lust? 
Thus the aspirants belonging to the two categories of 
Madhya and the three of Banda are assigned to the sphere 
of Anava-uplya. It la why no secret is made of the fact 
that Anava covers all the aspirants whether enlightened 
or otherwise, while 'sakta accomodates only those who have 
enjoyed the spiritual patronage of their preceptors? 

CLOSE CORRESPONDENCE BETWEEN JNANINS AND YOGINS - It is 
from this view point that both of the Yogin and Jniiin are 



1. T.S.,pp.i24-125. 

2. T.A. 13. 244-45. 

3. Gf.M.M.P. pp. 147,150. 
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aeemed qualified for the attainment of self-realization* 
So far as the .fnanin is concerned, Igamas talk of three- 
fold inana, e.g.. Wta, cintamaya, and Bhavariamaya? 
The knowledge of scripture is'srauta. It is the third 
ra te knowledge. A critical analysis of that knowledge, 
(which we find, for instance, in such egression - ' It 
is useful') is called Cintikaya. It has two stages- one, 
iR which less amount of practice than required is put in; 
and the second, in which such critical analysis is sharpened 
hy exhaustive practice. The former is named Uanda-Svabhyasta- 
Cintamaya and the latter is Su-ahhyasta Cintimaya. From the 
last one stems Bhavanimaya, which is the crux of self- 
enlightening thought and is held to he the sole cause of 
emancipation? Bach succeeding form of Jnana being given 
rise to by each preceding one reaches its summit in 
Bhlvanamaya Jnana wnich is reckoned as the Tarka. Likewise, 



1. aifW^^^frSt tfTf^*?: • M.V.T.,4.39 

2. stf crtW^st^^^ 1 ^ i 
q^TR^JfcT era ^^i^r 5 ^ i 

Ibid 4.28,30-31 

s. ^a^^rf ^ttf^ennm i t.a.u.ss? 

«*, qtf ^ WT#P* • ' M.V.T., 17.20. 



— 



/, 



40« 



the fourfold classification of a Jnanin originating 
from Saktip'ata, also divides the Yogin in the like manner} 
Thus in the agamic parlance the Samprkpta, Ghatamana, 
Siddhayoga and Siddhataraa outline the fourfold classifi- 
cation. Of these the Samprapta. is one who has simply rece- 
ived the preceptorial lessons, while Ghatamana tries to 
translate them into practice. But these two are well- 
accompalished neither In Yoga nor in knowledge. Yogins 
of the Siddhayoga cadre are supposed to have practically 
accompalished the preceptorial lessons. A gradual freedom 
is always in store for him. But for SiddhatamaUost accom- 
plished), whose knowledge is BhaVanamaya, the freedom is 
spontaneous and perpetual. He is the Absolute per se. 

Even a cursory glance would bring into llgit 
the close correspondence between the fourfold divisions of 
the two, i.e., yogin and Jnanin, It also emphasises the 
Saiva belief that the ideal of an aspirant as well a s a 
teacher is neither yoga nor jnana, but a complete synthesis 
of the two; because, it fits well with the Saiva concept 
of emancipation as harmony of bliss and consciousness. 2 



M.V.T. 4.33. 
M.V.T. 4.32. 
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Thus it would "be deciphered that the entire instrumen- 
talism is grounded, upon the concept of Saktipata*. 

So far this enquiry has been confined to a thorough 
study of / Saktopaya in the overall framework of the Trika 
monism* An effort has "been made to grapple with the problems 
whose peripheries fenced round the general length of the 
Krama system often to "be shared in common by other allied 
systems as well. The forthcoming lines are addressed, in 
particular, to a study of the defining features of the 
Saktopaya as such. 

9# THE DSFINIKGiFSlA'RJRES OF^AKTOPAYA A3 SIGNIFIED BY ITS 
DIFF^iMCE FROM OTHER UPAYAS A3 WELL A3 BY ITS 
NUMEROUS APPELLATIONS'" 



This Upaya is termed 'Sakta or ^Saktopaya since it 
owes its genesis to'Sakti, transcendental energy of the 
Absolute. The entire cognitive instrumentality bears the 
imprints of Godly agency and it is here that it assumes 
the most tangible form. Such a thesis is clearly an outcome 
of the'Saiva doctrine that the entire cosmic multitude is 
identical with the absolutic aspects. And this Upaya, by 
definition, carves out way for realizing the objective 
world as an instance of &akti, i.e., Vimarsa, in contrast 






T.A.V.,VIII,p.5. 



/ 
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with ^ambhavopaya where the objective existence is per- 
ceived as essentially subjective or self -some in nature! 
The two experiences can he easily distinguished by their 
usual manifestations, e.g., 'All this is me 1 - experience 
(Sarvo Mamayam Vibhavah) and f I ' -experience ( Aham-paramarsa) 
respectively, the former ultimately leading to the latter. 
Thus awareness pure and simple, which is a harmonious 
principle of volition (Iccha), cognition (Jnaha) and action 
(Kriya), is conceived as the quintessence of the absolutic 
being. When our quest regarding the real nature of the self 
delves deep, we are immediately aware, tt I am that Absolute- 
(parama Siva) of the nature of plenary consciousness 
(Anvacchinna Caitanya), because the three powers (Volition 
etc.) belong to me". This flash, this revelation, is 
positively the Godly potency popularly known as VimaBSa. 

The precise equation of Vitarlia with Atma-Jnana in the 

/ - 1 '2 

Siva-Sutra and other similar statements elsewhere are 



M.M.P..P.152. 
2. f^i W^WW I S.S. 1.17. 

3. mwffcraa&ftzf w*€ mVi «tfl i i.p.k. 1.1.3 

$ l&Ti, %*W CflmilWrWftf^W: II V.BH.109. 

/Sivopadhyaya explicitly identifies it with^akti-bhu. 
V.Bh.V.p.95. Also see I.P.K.4.1.12 and 15. 
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simply meant to convey the basic idea that the discovery 
or recognition of the Sell", the Powerful, follows in the 
wake of discovery of the Powers, Sattarka is another tertn 
for Vitarka, whicn reckoned at its best as Bhavana, is 
employed as superbly conducive to the cause of self- 
attainment. The Bhavana' s inevitable association wins for 

1 
it the title of Bhavanopaya, The Sakt^s total operation 

is defined by unity-cum-multiplicity. Tb explicate: it is 
characterized by unify because adventitious elements do 
not figure in the spiritual approach; 2 by multiplicity, 
because this is yet a realm of determinacy ( vikalpa) though 



1. Jayaratha in his commentary on T.A. 5 # 157 
identifies Bhavana with Saktopaya. Vide, 

{ T.A.V,III, p # 469) 
2. if^TI^^T^^fT *m^ cT*?m; I 



T.A. 1,220; cp, 
G.S. (IB), p # 5. 
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pure. Hence called Bhedabhedopaya, it also passes 

- 2 

under the names of Ubhayopaya as- well as 



1. 






T.A. 1.230 



Such a nomenclature assumes special significance in 
the face of the 'Saiva doctrine of 'difference 1 . Accord- 
ing to the'Saiva idealism, difference is not an 
absolute category by itself. It is a subordinate 
category under the general category of 'non-difference 1 
or 'unity*. The two seemingly opposite trends can only 
be reconciled by way of Bhedabheda which ensures the 
rise of multiplicity or difference and at the same time 
outlines its fundamental identity with the general 
category of unity. It may be noted that the 'Saiva 
monistic theory of relation and that of difference 
happens to coverage on the same point. The 'Saktopaya, 
and for that matter, the Krama system, covers 
the transition from the absolute diff ere/ice to the 
absolute unity. The conception of Ma£a Saltti is 
a further attempt to bridge the seeming gap. Vide ■ 



■ 
• 



^9 W°F |*l fr^Tf^^T^? - 

. • : " M.M.P., pp. 48-49; 

Bhis.(V),II,p.l29 



2. 



^w?*^ i 



T. A. V., I, p. 242 
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- X The last title also hrings to the fore 
pariparopaya . ™ a iaslj _ 

; ts other posslhle delation as PranTanopaya (1^., an 

♦ „ »♦ the means of knowledge) . Because 
aooroaoh In the nature of the means 

M ct (Para) lW*tt« * ioh is intrin " 
in Its primary aspect (.i-ara; J- 

mr ,„t, t„ tn, »»— -it i. oo» - C1W * «"-» 
»U«d W ~ oos^tlv. jaw..*, ..... ■! P— « » 

„„. tt. o«eot:? .«„ .«.. It «, « **>»" -*• 
««^ to «. .P-=«to »*.». - P"""™' 1 '«"- 



i. mv\i: st^t: i 



H>ld, p,37(Comm.on T.A. 2.45) 



^ vide: IwrwrW wrtwy: if*: »i 

S33SF»S& Win ^ 

S- UT ^1t ft*™» .T.A.v.ui.p.sSiop.p.aes.* 
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deterainacy, howsoever pure, involves a tinge of duality 
which is a product of Maya, the principfe of difference. The 
Krama author is, therefore, fully justified in -branding it 
as Mayopaya. As known, through / Saktopaya, one heppens to 
be face to face with a state of perfect self -enlargement 
evinced by such experience as "'All is Me or all this is 
mine 1 *. Even such an experience, which approximates to a 
kind of indeterminacy, is not completely absolved of a sense 
of difference, because f this f still continues, though 
sublimated and purged of. It confirms that the Mayic influ- 
ence has not altogether vanished. In other words shadow of 
residuum of Maya Sakti persists as yet # It is a different 
matter that the Mayic element is rendered futile and barren, 

because through a process of self -purification the mentals 

2 
or deterrainacy attains the state of indeterminate ideality, 

i.e. self, the raison detre of ^ambhava. It may, however, 

be remembered that Maya here represents the fundamental 

principle of difference booming from the Godly act of self- 



T.A. 1.214-15. 

*ftw wf?i w&$ i * 

T.V.D.2.6-7. 



# 



416 



concealment (Tirodhaha) and is aligned withlnava-impurity. 

The epithet JngiiopSya, which is frequently used as an 

alternative egression for'sSfctopaVa,, too, is implicated in 

its nature as pure determinacy and consequent expurgatory 

process of Vikalpa and, for that reason, all that is the 

object of determinate cognition. 1 The process beginning 

with "such is this" ends in "I am this" settine in the gradual 

transportation of determinate knowledge into pure cognition 

which consists in self-reflection or I -awareness. The process 

involves steps in cognitive purification under the influence 

of Ahsolutic power of knowledge. This brings into focus the 

aignificance of the relation that subsists between 'saktopiya 

and JnraiasakW.the latter being the integrant of the former. 

The whole of the Eight* Ahnika of the jnaViadhikira in the 

-rtiv.r a -Pr a t ? fftbhl.1na'-KaPlto , according to Abhinava, Is devoted 

to bringing about the precise implication of the cognitive 

* ..2 
freedom or freedom with reference to Jnana Sakti. An 

etymological analysis of the word Jnatr (knower) goes a long 






T,A. 1.148 



I.P.V.V.,II,p.407. 
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way to supplement tke thesis further^ To elaborate, 
cognition is, but, Identical with self -re flection delimited 
by the affection cast by a multitude of emanations, which 
in themselves are deductions from the Absolutic dynamism. 

And cognitive freedom is intrinsically the freedom in 

2 
relation to those emanations of knowledge. Such freedom 



1. Commenting upon the AbhinavaVs rematek viz., 

wf * $fra^7*f ; jwffor: jrcw^ «%farr p&fM mf$ i 

(Bhas.(Vj,I,p.398) Bhaskarakantha observes- 

mK*t*Hv$$ wrft$w. , . . . gff^; m^fmrn^r: w-ft: 
f^fH Htm 1 

(Bhis._,I,p # 399), The precise suggestion of the whole 
of Bhaskar a f s argumentation i s that the cognitive of 
freedom cannot be bifurcated from the freedom of 
consciousness. The one is necessarily involved in the 
concept of the other. The freedom in relation to 
cognition, that is, cognitive manifestations, consists 
by definition in being the author of that cognition 
or relative emanations. Also op. mmr ^ ft. 



2. 



Bhas.(V),I,pp # 423-24. 

to srf =rrq ^^f^rrr^^fqT^qf^p^Ti^f^Tq wfqftr 

tf?^ I Bnas.(V), I, p. 399. Also see the preceding 

footnote, Bhgskara makes an important comparison, 
lo him, the one who has attained cognitive freedom 

(contd ) 
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i 



is substantially the same as the one attained in the wake 
of cognitive sublimation indicated above. In or%r to lay 
more stress on this aspect it is designated as Cidupaya 
as well e 



.10. JNANASSKTI'S BgjMHG ON 'sAKTCPAYA : AN EPISTEMIC 

ANALYSIS 






A further enquiry into the nature of the object 
of cognition (Vedya) hammers out more explicitly the role 
of Jnanasakti with reference to Saktopaya. The objective 
multiplicity falls into two broad categories, viz., those 

which being restrictive in temperament (Pratihantr) do not 

2 ' 

act upon the datum and those which do so. The former 

category works under the spell of Maya or the principle of 

empirical action (Kriya) , and the latter under that of 

Suddha-Vidya (pure knowledge) or Jnanasakti. The first 

category belongs to the Anava-upaya, which concentrates upon 

the object which is purely reflexlonal (Pratibimbatmaka). 

Since it lacks in transparence due to preponderance of 



(contd..(2) is Identical with the Gakresvara 

(masjter of the cycle of powers) in the Spanda system 
(Bhas.,I,p. 399), which, by all means, is the most 
cherished goal of the Krama metaphysics (cf„Sp,N., 
P. 74). 



1. M.V.V., 1.997. 



T.A. 3.10. 
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objectivity, lt Camot cowhend lt3 prototyp ^ ae geooM 
category oli nss f^t,^ that ^ ^ ^ ^^ 

-ich is oapaole of receiving refle(Stlon . fc ^^ ^ 
the ohject here can ^ the refisction ^ ^ ^ ^^ > 

itself reflexional due to it a Oapaoit, to act upon the 
stilus. The reason ls not far to seek> ^ ^ ^ 
oeing an eme r S ent f the power of Pledge as evinced J 
its character as pure and valid coition, u ra tran ,_ 
Parent and pellucid than ever ana hence mo re pUant to 

receiving reflection. 1 I* ls ♦*. + h , 

J-x, is in this sense that the 

iMMM, 1. cW^i^ M pur «. In/s5>Wiira| 

owine to «. P„ rect toMltj _ tr „ sluoence ^ o<)3Bio 

existence is ta»ansfor«ed int n «,. * 

orm,a into the trans-oljjective essence. 

As a logical outcome, Dure dPtP^ 

a , pure determinacy as the defi- 

ning character of 'SaKta is deduced fro m its cognitive nature. 
Hence, realization through recourse to m ind and aental 
contention ls deeiMd „ ^ ^ ^ ^^^ , 




1. 






2. 



T .A.V.,Il, p< ig 



tfssrrFtfha 



M.V.T.,2.22 
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When it is traced or likened to 'suddha-vidya, it is sugges- 
ted that the substratum of objectivity is not different 
from that of subjectivity and, therefore, the resulting 
judgment is "All this is verily me. w 

11. glgg FEATURES OF^SAKTOPAxA DESCRIBED AS PRAJMEXAS 

Coming to the technical ingredients of 'Saktopaya 
we find Abfoinava enumerate as many as nine topics (Prameya), 
They read as under :- 

(i) Purification of determinacy (Vikalpa- 
Samskara) , 

(ii) Principle of right logic (Sattarka), 

(iil) Gain of rigjit teacher, 

(iv) Futility of the various aspect of the Yoga, 

(v) The discarding of improvised worship etc., 

(vi) Rise of the cycle of consciousness, 

(vii) Virility of sacred syllable, 

(viii) Real reflection and meditation and, 

t (ix) Parity of Negatior and predication or 

2 

affirmation. 



i. g ^ $4fvm*Fm - %^^nwwTf^ipvv^f^f&irv&- 



%vm: \ 



N.T.V, ,Ksemaraja,Pt.I,p.l86,on M.T,,8.18. 






T. A. 1.289-290. 
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According to Jayaratha all the nine tenets have 
"been placed in a rational and logical order. Since 'Sakta 
is identified with determinate thought, purification of 
determinacy occupies the first place. The. process is accom- 
plished through the austere application of the principle of 
Right Knowledge (Sattarka) that consists in analysing 1he 1 

thoughts and contents thereof fit to be abandoned (Heya) . | 

Finding a good or right teacher is consequent upon the rise 
of pure Knowledge (Suddhavidya) that is Sattarka. Being 
immediately responsible for occasioning self -enlightenment, 
Sattarka itself is the foremost part of the yoga rendering 
other aspects of ¥oga Imbecile and, therefore, unnecessary. 
As an embodiment of Suddha Vidya, Tarka does not leave any 
room for the imposed or improvised worship etc., because 
it temperamentally knocks out logical constructions sprouting . 
from Maya, the principle of empirical difference. The imposed 
worship is opposed to the nature of the self, i.e., pure 
awareness. Ana, as a logical upshot, when on the completion 

of purification of determinacy, the ultimate indeterminacy 

i 
is achieved and entrenched firmly every thing is realized 

as nothing short of indeterminacy* The frequent use of the 

phrase, i.e., the rise of the cycle of Awareness (Samviccakra, 

also known as Matrka-cakra, the cycle of matrices) is meant 

t 

to convey the idea of return of the sense -datum to its J 

original condition - the transcendental, though immanent, 



1. T.A.V.,I.,p.299. 
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reality. There lies in the rise of Samvicckara the real 
strength of Mantra (Mantravirya). To he reflectively aware 
of one's inmost essence is what coincides with the real 
muttering of names and other self -revealing processes etc. 
The ultimate awareness, therefore, warrants total absence 
of difference in itself and hence, cognitive affirmation 
or negation of the same are equal to each other in the sense 
that both of them are meaningless. It is the element of 
difference that accounts for either negation or predication, 
because each determination is a sort of negation and vice- 
versa. Attention has to be drawn to the fact that such a 
thesis necessarily follows close upon the Krama concept of 
Mukti as Samarasya* 

In this context it may "be recalled that the nature 
and significance of- the ri#t type of spiritual guide has 
already been looked into at length and a few references 
made about the right knowledge (Sattarka) in response to 
the needs of the occasion. We propose to touch upon other 
topics below. The observations begin with an enquiry into 
the first four tenets excepting the third one which has 
figured in the earlier deliberations. 

11-A. PURGATION OF DETERMINACY ( VIKALPA-SA?OCARA) 

". *• 

Let us, now, ask a straight question, what does 
a Krama author mean by the oft-repeated purity of determinate 
consciousness, because determinate oonsciousness( Vikalpa) , 
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product of difference as it is, is a relational judgment 

banking on two relata, e.g., itself and its correlative 

1 
or counter-entity (Pratiyogin) ? The answer lies in 

Vikalpa' s "bilateral movement. The first with an eye upon 
difference is known as Mayiya or Kaisa (impure, MaylW, 
while the other having unity in sight is reckoned as pure. 
Through- a course of gradual purification the impure vikalpa 
is harnessed into the pure one. The pure ideation (vikalpa) 
is again two-edged., e.g., the primary and the secondary. 
The primary makes no demand on senses and sense-data etc., 
the vehicles of determinate awareness, and is absolutely 
occupied with the content of Innermost consciousness; where 
the secondary takes advantage of sense -data etc. to begin 
with, though finally touching the fringe of indeterminate 
consciousness^ Both are due to integral dynamism of aware- 
ness, Saktopaya is generally concerned with "both of them, 
while Anava with the Mayic Vikalpa. In the case of the form 



i i ipft sqHteft f*f*j?*r: i i-p.k.i.s.i. 

i.P.v.v.,iu,p.3; 

3. m wnwrrf ff=?qT«rf^ , TOi: n 
wm % ^tf^it wnwt ^spj^ i 



T. A. V.4. 110-113 
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purification of determinate ideality takes piaffe on its 
own freedom without recourse to any external agency incon- 
trast to the latter, in whose case certain additional 
mechanism is pressed into service to bring about the desired 
result. 3akt a and Anava are respectively the upayas at 
issue. 

In Saktopaya, purity of determinate ideality 

consists in its exclusive reference to the word 'self or 'I 1 

which is universally present (Kevalanvayin) • because, its 

counter-entity (pratiyogin), that is, the 'entity' called 

2 
self, is an undeniable datum of every experience. Hence the 

pure determinacy takes the form, "I am this 1 * or 'this is me'. 



i. wrftr f^wr^j w8t iter:, e ff wqf^mnr^f^n^Twr 



t T.A.V.,III,p.311. 

2. Vikalpa means a clear cut distinction of an object, 
in question, from other categories of experience 

(TO^I^W^tt ftfcqt Bhas.,I,p.327). Determinacy, 
therefore, consists in contradistinction which easily 
goes with the ordinary experiences, put in I-experelnce, 
which includes the entire universe of our discourse by 
virtue of its being the 'beingt per se (Prakasa) , there 
is nothing conceivable that can be excluded or contra- 
distinguished from the 'I' experience or self -re cognition: 
because it is a knowledge of the totality as such. It 
has, therefore^ been suggested that pure determinacy is 
a sort of Vimarsa itself and not the Vikalpa in its 
literal sense. Viae, I.P.K. 1.6.2. Also see STr^^T *T <^R 
D.T.XI-1, pp. 47-48. 
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If one were experientially convtaced that the entire 

creation is a cosmic ideation ste^ng from -one' B * ( -^-j 

freedom, emancipation would follow within one's life -time, 

even when the determinate ideality has not absolutely and' 

finally vanished} Be it noted that'Sakta-upaya ls m3J . ked 

by toe remainder of pure determinacy in a gx^^ contrast 

to Vambhava which revels in the vanishing of even that ideal 
residue. 

Thus, the basic ideal of entire 'saiva monistic 
thinking i.e., recognition, is literally possible only in 
terms of 'sTaktopaya which undertakes to identify the logically 
constructed objectivity wit h one's in most ^teg. 2 



I.P.K.4.1.12; also see, I. p. v.V. ,11. ,5.394. 

logicality he supplants • *ff ^ ^ ^ ^^ , 
(see.Supra.Ria; with «M Wf ft* eft raftffnr 

am that (ST* * > ^nd -the world is manifestation 
of my glory™ ( 5T3J ?? ^Cr*?.' WTTT ' 1 *u ^ 

'Sakta cognition Esoteric!]! vTJ ■ i aPS ttle forms of 
(pervasion. of. T A 5 71) and »1W? ^ ter » e <* as Vyipti 
from Jayar^ha: ' -±3f S nm^l^Jg 11 ^^ *** *** 

i^&S I ^a 3 S te a Stt P ^- 1 2 9 - 11 «-^«^« r ena n <U 

M M P ^ ?« t+ ST^T-. e Tarlca or Sattarka, vide 

jr xus aosence in Sambhava which is (contd.. J 
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Taking a cue from the Malini-vi j ayottara-tantra ; 
Ahhj.navagupta enlarges upon the exclusive instrumentality 
of mind, or individual consciousness in Saktopaya. Cetas 
(mind) is the technical name for that. It differs from 
Anava-Upaya in that the latter employs senses, manas,praha 

(vital airs) etc. Some scholars have wrongly interpreted 

2 
Cetas as Manas, "because it is nearer to its western 

counterpart, i.e., mind, and as a composite expression stands 

for a complex of the trinity of internal organs, namely, 

intellect, mind and ego ( ^tH^ts #Sfc*R3 3f=^;f WS ) 

3 
in their manifested form. The expression of the authorship 

of pentadic functionalism of the Godhead, through its aspects 

such as volition etc., finds a close analogue in the mundane 

4 
individual. * s ideation through the three internal senses. 









(contd. . .(2) . . . . one with immediate awareness or I- 

consciousness which, though an outcome of recognition 
is not recognitive in form. Also see I. P. V.V. ,111, p. 380. 



1. Gf.M.V.T. 2.22 

2. Cf.P.Hr., Introduction, p. 18. 

3. Cf. T.A.I. 214-15. 



4. 






T.A.V.,1, p. 237. 
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It is irtUttV «» logic behnnd the much located reflec- 
ts over and consequent realization of the fivefold godly 
authorship through a firm srasp of the mechanism of sensuous. 
operatt on. .^^a****.*^^ ^us deter- 

.inacy or vi*alpa is a mental construction, an ideation, 
** hence depends on internal organs. Thus in the self, to. 
eg o superposes a sense of doer-ship, mind a formal determi- 
nation of desired objects and intellect a judgment by con- 
tradistinguishing that object fro. tne rest. The convex 
of tripple action results in ideation. This ideation, 
through aggressive and constant practice and a series of 
consecutively purer phases, reaches its ultimacy in inater- 
rcinacy^ Tne ideational judgment which is subjected to 
rigorous purification finds at large t,o f oppressions,, 
e.g., 'I am everywhere' and 'all is within me'. 

Due to determinate character of 'SaktopSya and 
empiricity or Imitation of the universal subject the 
powers of action and cognition suffer attrition in their 
scope and intensity; and rehire, therefore, constant 



1. 



2. 






T.A.I. 214-5 15. 
T.A.V,I,p.238. 
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effort and perservance on the part of the individual, so 
that the achievement of immediacy may not remain a remote 
dream for determinate ideality. It is in this sense that 
the Sakta is said to represent the intermediate instrumen- 
tality. It is an instrument to the final approach. In 
consequence thereof, accompanied and supplemented by Anava 
it leads to / Sambhava. Solely on this account determinate 
ideality perserve3 in purifying itself; because, during the 
course of determinate mentals the self-realization is always 
gradual and requires a few preliminary steps to go through, 
whereas in the state of indeterminacy it is spontaneous and 
impromptu.^ The technical implication of the successive 
progression of purification is that'saktopaya is wedded to 

the idea of Krara-Mikti while^Sarabhava to that of Akrama- 

3 
Mukti. To borrow a phrase from Yogaraja, the former is 



w Sftf ffp^wt ... . i 



T.A.1.817-18* 

T.A. 1.210 

T. A. V., I, p. 234. 






P.S.97. 
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Kram-aikU or Krama-mkti-*zkti ( a technique of progress- 



ive liberation). 

11 " A(I} gffjgj£ IMPACT «B mE PflonRfi * S£ —1 

By resorting to a fresh interpretation of the law 
of contradiction ori the limt of the Buddhists 2 , Vikalpa 
or determinate ideality is generally taken to he judgmental 
(adhyavasayatmaka) in nature in the system. 3 In each Judg- 
ment two stages are unexceptedly implicit, viz., «i t ls 
not that, rather it is this". This is the latter part, 
which is always explicit, ls ml ^ ^ ^ ^^ 
excluding or contradicting the first part. In other words 
the counter-entity, which in this case is the other 
categories of experience than the one at issue, is eluded 









1. 



2. 



3. 



eft. <m mtfm: st^r i 

The same has been otvi^ i^ E # S»V« ,p # 188. 

P.S.V. (1B ^ 3 f ol?o Il-a? ^ ' Kraffla -^ti-iaikti. m 

o^Sfhaf exci^/ 1 ^* (and ^eauently that 

400-439) is our ^elf io rjaras ^SSSW' 1 ' 1 ?- 
as an original a-nd *v.£JT ^garas Buddhist viewpoint 

European parallel ^o if S°5? h » ln •*"««« *> its 
hence interprets ii in t^rmfof th. ? con ^ adio ^ and 
He has heen ^nul-ted hJZ 2 he law of contradiction. 
Phrase j, conned? 3 ° far M toe choloe ° f the 

T.A.5.5. 
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, a t that particular category. Knowledge of 
fr om the domain of taat par * Ttl e deter- 

+ _ llt 3UC h a category is Vikaipa. 

- 1 " 48 -° t * "1m-. — ■ <° °" , " Pl "' 10 '' 1 

~- - t* " ~ " : — — *- 

of the 3en 3 um (e.g., Jar;, ^ ^ ^ 

^— nt- vet mecUanxsra of numa. 
ways heing absent, y opposite and would 

in order to ascertain anu u. 
negate the same in orde a _ 

, the presented datum. It is the pr 
nature of the pr j^,. 

# r-nntradiction whicn in iao 

urn.- t»e ««•*>- >orld „ dlvlM ww 

ttl. 1. th. JM«— » °' «**" 8 
„ 111 *> — " °" P " P "' ""° t • 

, « =, f«*fe l T.A.V,1II,P.312. 

3, Cf. Chap»2 r Sec.tq-A. 



r 
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Thus the Law of Contradiction or Apohana thrives 
on the primary category of difference with reference to 
the world of difference. Metaphysical unity cannot, there- 
fore, be achieved unless the element of difference is 
eliminated. Purification of vikalpa means the progressive 
elimination of the element of difference tagged on to it, 
and purity of Vikalpa, consequently, consists in total 
elimination of the dualistic sense. It is accomplished 
exactly on the lines a determinate idea or judgment is 
formulated. The self is basically contradictory to the not- 
self. Hence, in our spiritual judgment, the key-point of 
Sakta paraphernalia, e.g., 'This is not the not-self, but 
the self, the former (not-self) is rejected and denied 
while the latter (self) is affirmed and realized. But the 
process of rejection and realization is not so simple as 
it would seem to be on the face of it. It requires a tho- 
rough and long progressive sublimation involving a hierarchy 
of stages and steps. In this sense it differs from the simple 
process of Apohana which includes only two steps. In other 
words, by denying the not-self (this) as not-self the 
element of difference is rejected; and, by constantly 



T. A. V., I, p. 187; also see p. 233 
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reaffirming the unity of the selt ('This' is in fact a 
self -manifestation) with the self (the Absolute), one 
comes to know onself in his true identity. It is why inde- 
terminacy is said to be nothing but the immediate realiza- 
tion of the unity of Vikalpa with the self. This also expli- 
cates why a VUcalpa is adhered to for attaining the indeter- 
minate me Ultimate, and justifies its accent on the admission 
of a purifying procession of vikalpas. As to Vikalpa-puri- 
fication the'sikta agrees with the Anava, but the major 

difference that divides them is that the'sakta proceeds 

l 
unassisted with determinate intellect. 

In order that determinate consciousness may return 
to its original nature as pure indterminacy, the vikalpa, 
as already suggested, is subjected to purification. The 
vikalpa at issue is «!' (abam), which on empirical plane 
is confused with the psychophysical complex, i.e., not-self. 
Through constant and processive purification the wrong 
emphasis is weeded out and confusion removed. The process 
of purification, that ranges from the point of obscurity 
(Asphutatva) to the prinnacle of patency (Sphutatamatva), 
consists mainly in bringing about a qualitative change 






T. A,, 1.219, 
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Thus the Law of Contradiction or Apohana thrives 
on the primary category of difference with reference to 
the world of difference. Metaphysical unity cannot, there- 
fore, he achieved unless the eleaient of difference is 
eliminated. Purification of vikalpa means the progressive 
elimination of the element of difference tagged on to it, 
and purity of Viialpa, consequently, consists in total I 

elimination of the dualistic sense. It i s accomplished I 

exactly on the lines a determinate idea or judgment is 1 

formulated. The self i s basically contradictory to the not- 
self. Hence, in OU r spiritual Judgment, the key-point of 
'Sakta paraphernalia, e.g., .Thi a ia not the not . 3elf> ^ I 
the self, the former (not-self) la rejected and denied I 

while the latter (self) i s affirmed and realized. But the 
process of rejection and realization i s not so simple as 
it would seem to be on the face of it. It requires a tho- I 
rough and long progressive sublimation involving a hierarchy 
of stages and steps. In this sense it differs from the simple 
process of Apohana which includes only two steps. In other 
woras, by denying the not- S elf (this) as not-self the 
element of difference is rejected; «*, hy constantly 






I. 
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reaffirming the unity of the self ('This' is In fact a 
self-manifestation) with the self (the Absoluts,), one 
comes to know onself in his true identity. It is why Inde- 
terminacy is said to be nothing but the immediate realiza- 
tion of the unity of Vikalpa with the self. This also expli- 
cates why a Vikalpa is adhered to for attaining the indeter- 
minate the Ultimate, and Justifies its accent on the admission 
of a purifying procession of Vikalpas. As to Vikalpa-puri- 
fication the 'Sakt a agrees with the Anava, but the major 
difference that divides them is that the^Sakta proceeds 
unassisted with determinate intellect." 

In order that determinate consciousness may return 
to its original nature as pure indterrainacy, the vikalpa, 
as already suggested, is subjected to purification. The 
vikalpa at issue is 'I 1 (ahain), which on empirical plane 
is confused with the psychophysical complex, i.e., not-self. 
Through constant and processive purification the wrong 
emphasis is weeded out and confusion removed. The process 
of purification, that ranges from the point of obscurity 
(Asphutatva) to the pyinn a cle of patency (Sphutatamatva), 
consists mainly in bringing about a qualitative change 



T. A., 1.219. 
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(Gunantaradhana) In the attitude gradually. This qualitative 
change is not in the opposite direction and simply consists 
in spiritually improving the quality of each preceding 
determinate stage into each subsequent one. The spiritual 
improvement of the quality means that it accentuates the 
emphasis on the indwelling character of that ideality not 

as divorced from the reality "but as Dart and parcel of 

1 
that reality. Since purification is a progressive affair, 

the gradual transition from one stage to another must 
involve gaps* But these gaps are not allowed to he distu- 
rbed "by adventitious factors; for, the transition is so 
quick and mechanism of progression is so geared up to that 
effect, that the extraneous elements generally fail to get 
a "breathing space and hence there is little chance for their 
intrusion.* 

Constant reflection upon and a growing awareness 
of the true nature of the self is the only means that is 
resorted to. The influence of the Buddhist doctrine of 
momentariness is a point, a student of the Krama system 
would do well to mark. Both of them regard vikalpa or 



T.A.V # ,III,p.2 
T.A.V f III,p.2 
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:l nature, There is a — al fc^-aee het^en the 

v m admits a continuant only and occurrents 
two: mile the Krama admits a 

enj0 y a derive* ex-tence hein, deduced from <M « 
J e Bu ^sm admits - occurrents alone ^-« - 
conti ,uant to * a «» ~ . -sical constat on. .. 
_ver, do not ^oee to press - P-t *- .-- 
3U66 ested ai«erenoe is Reside the mar* presently. Irres 
elve O. oiher differences, hoth of the, hold in c_ 
It all ^ledse is instantaneous and deterge con 

„ in6 s in anotfcer postulate of the two that reality * 

,«, Afferent implications . This brings 
Kinetic, of course with different w 

forth a hit of detex-minacy, a deterge moment of «,«*- 
tl o„, in succession to other detente insets. *r*S 
«. course of this procession, the purified Vifcalpa leads 
t. another self-sindlar purified vi.alpa.on the analog of 
. costive moment g ivln 6 rise to another si^lar _*. 
^ th e process sees on till co^lete purification is 
effected.* apart fro. ihe Bu.dhlst impact, the Salva notion 



^{^1% o^-wf^w **f*R***« « 
«*f«wra ewrtta *nn 

T.A.V.,IlI,PP.2- 3 « 
T.A. 4.3. 
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of causation, that an effect keeps always in line with its 
cause, has also helped him hold such a view.* Owing to 
the casual tendency to produce the similar, the emergence 
of dissimilar is generally ruled out. Consequent upon the 
growing superiority in quality and excellence in persevsrancej 
the purificatory process involves in all the following six 
stages a vikalpa is required to pass through : - 

(i) the obscure (Asphuta), 

(ii) the tendency toward patency (Sphutata-bhivi), 

(iii) the patency in process of emergence (Prasphut* 

(iv) the patent (Sphutitatmaka) , 

(v) the highly patent ( SphutataTa) , and 

2 
(vi) the perfectly patent ( Sphutatama) . 

If we penetrate deeper, the transition from 'obscurity* 

to 'tendency toward patency' is not absolute, instead there 

happens to be five intervening stages. These five stages 






1. 



2. 



T.A.V.,III,p.3. 

*®l "*TScrtf 2TR8F& ^f^ 1 ^ *&& I 

T.A. 4,4-5. 
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may "be enumerated as under ; - 

(i) disappearing obscurity (Bhrasyad-Sphutatva) , 
(ii) slight or a little patency (Isat-Sphutatva) , 
(iii) shot-up patency (Amkurita-Sphutatva), 
( lv) mellowed or matured tendency toward patency 
( Asutrita-Sphuta-taratva) » and 
(v) perfectly evident tendency toward patency 
(Udgacchad-sphutatamatva) . 

These intervening stages are ex hypo the si common to all 
transitional stages. Of all the primary six stages the 
perfectly patent ideality (vikalpa) is as good as indeter- 
minate ideality itself. Because it leaves no room for 
further purification ana absolutely curbs the rise of oppos 
ing mentals. Hence, pure determinacy is identified with 
pure loiowledge (Wdha-vidya) and is obviously en route ^ 
to immediate awareness, the climax of 'sambhava approach. 



1. 



m ^ m ' T.A.V.,lIl,pp.5-6. 

T.A.4,6-7* 
It is to be regretted that the Krama authors have not 
gone beyond that presented above to explicate their exact 

notion of each stage in course of vikalDa-( oon ' tci * • * ^ 
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11-A (II) BHARTRHARI AS THE ORIGINAL AUTHOR OF TKE BAS IC 

IDEA i HIS ^SABDA-SAIvlSKARA AND "SABDAPURVAYOG^ VIS-A-VIS 
VIKALPA-SAMSKARA 

We find an analogous scheme worked out in Bhartr- 
hari 1 s system. In a sense his concept of Sabda-Saiskara 
(purification of the word) as the underlying process of 
Sabdapurvayoga anticipates the Krama thesis of Vikalpa- 
Samskara (purification of mental constructions). It may be 
surmised that the twin theses, viz., the Buddhist doctrine 
of Momentaniness or instantaneous being (Ksanlkavida) and 
the Grammar ians ' idea of verbal purification^ SaTxla-samskara) 
served as the inspiration for divining such a course in the 
Krama system, The first debt ha3 been acknowledged by the 
Krama authors as seen above and regarding the second they 
are reticent. But keeping in view the vast familiarity the 
Krama authors display with Bhartrhar^s system and the 
massive influence exercised over the former by the latter, 
the enquirer 1b convinced that even here Bhartrhari has tak 
the lead. 



I 



(contd. ...(2) ..,,) purification. Needless to say 
that vikal pa-purification is achieved through a 
recourse to sattarka and an inevitable element of 
- Saktipata. But, the fact remains that these stages, 
as such, have not been expatiated upon. 

1. This equivalent is given for want of a better 
word. 



PV-i-rtMn 









According to Bhartrhari, the phenomenon of krama 
(succession) takes its root when the One becomes many, 
the One projects Oneself into many. This process of self- 
enlargement is hound to he sequential. Whether, therefore, 
we begin the journey of self -discovery from the world of 
things or of words we reach our final destiny - the 
principle of unity, the Word. 

How, after all, to realize hack the Real self ? 
Valyakaranas prescribe a kind of meditation, technically 
called fcabdapurvayoga, through which we ascend from lower 
levels of consciousness to the higher and still higher levels 
thereof until we reach the final one, the Sabda. It has 
been, therefore, laid down in unambiguous language that, 
the purification of the word is the means to the attainment 
of the supreme self. He who knows the essence of its( word's) 
activity attains the immortal Brahman? Here in this process 
the gradualness i s implied but not emphasized, whereas, in 
the Krama system sequential character of the spiritual 
voyage is emphasized. Of course, there too the succession 
does not interfere with the ultimate character of Reality, 
except that it is related to the mode or procedure of the 
salvation and the kernel of our mundane existence. Thus the 



1 



i. ^qre; 9^ft$n: *n* Ufa: wh*r: i 



vak., 1.131. 
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two systems disagree in their respective emphases and not 
fundamentals. Below in footnotes some of the passages, 
which deal with the concept of Vagyoga or Sabdapurvayoga 
are quoted from the Vakyapadiya. All of them contain a 



(a) ^ snref f*fqnf=T fTOiTfl^TTri^: I 

(b) swt 6 '* ft a^«w^T^arwir: ^VrpT ztftf cwr i 

(Vrtti. on Vale. 1.14) 
( C ) tit cqrf?T (q?) ^f^qT^TRfW^q* ©Tf^f TlV^Tf mf€ 

HIT S^fcf* SftfH^ I Vrtti on Vak.1.14 



(d) 



cf^HTTQT^ ^^^V qfwf W*v[ srfrrcf ^c^qqT* Tref^n- 
STTf^flft \ Vrtti on Vak. 1.131. 



qffarfqT 1 ^ ^rq^TT^T^: I Vrtti on Vak. 1.142. 

These quotations are taken from Prof. K.A.S. Iyer 1 s 
paper entitled "Bhartrhari on Vyakarailas As a 
means of attaining Moksa " (The Adyar Library 
Bulletin, the number and year not given, reprint 
supplied by the author.) The present study is in 
general indebted to the said paper. Also see 
B.S.S.,I,pp.383-34. 
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reference to the attainment of union with the bare, intrin- 
sic, inherent and trans -sequential word, the Pa&yanti, 
Pratibha or Paraprakrti. In addition, they all are prone 
to recognize stages in the process. In his commentary on 
1.14, Vrs ; abha actually says : srfr3 SS ^^fr^; ^RR 
f^T^flWf « The elimination of sequence (Krama-Samhara) 
is a prerequisite of realization of the self as one with 
the ultimate reality. 'Sabdapurva-yoga marks out the whole 
process, through which the perception of diversity and se- 
quence in any form is removed and the mind is concentrated 
on one unified object necessarily leading to the attainment 
of unity with it. 






There are probably two stages in the process. The 
realization of the pure form of speech leads the aspirant 
to the attainment of pratibha or Pasyanti — the inchoate 
primal source of all subsequent differentiation. And then, 
the aspirant goes from Pratibha or Prakrti to Para, Prakrti, 
the Absolute. But whether it be Pratibha, Prakrti or Para 
Prakrti, it is only through Sabdapurvayoga, and not mere 
knowledge or the mse of correct verbal forms, that we can 
attain it. Sabdapurvayoga is the must. 



Vrtti on Vak. 1.131. 



-- A 



I 



441 



From all the aoove references and extracts flows 
the obvious conclusion that 'sabdapurvayoga or Vagyoga is 
a kind of meditation aimed at elevating the level of 
consciousness to its apex., i.e., Sabda. Total want of 
diversity and succession of any brand is the most salient 
trait of this Yoga. We can justifiably compare the notion 
with that of Sattarka in the Krama system which, too, is 
characterized by aseity, that is, the absolute absence 
of even the barest outline of differentiation. This point 
has been emphasized, in particular, in the Vrtti on the 
Vafcya-padlya- 1.131, by quoting three verses from some 
earlier source. 1 It points out tXdmxm the four steps 
underlining the process of 'sabdapurvayoga, namely, the first, 
rising above the level of Prana; the second, taking the word 
to the mental plane; the third, cutting the knots of 
differentiation and multiplicity la the form of nescience 
and ego-sense, and the fourth and final, realizing the 
inner effulgence, i.e., the Absolute, unitary Word that 






1. 



STFref T^fcifr^ sr^wrl -*mf<m\ I 
^qtfcRTrntrwwr«? 1$^jrf*erafw: i 
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is the Inmost toeing, 

ll-B. PRINCIPLS OF RIGHT LOGIC (SATTAKKA) 

The much exalted purification of logical construc- 
tion is accomplished through the instrumentality of Right 
Logic (Sattarka) which like Samkhya 1 s Viveka consists in 



1 # An analogous scheme has "been chalked out by Jainas in 
their doctrine of Gunasthana which contains fourteen 
stages of spiritual emancipation and constitutes the 

process of self -revelation. But this enquiry, however, 
is not immediately concerned with the same; "because jJi 
the first place, the Krama theory of 'Saktopaya or 
Vikalpa-Samskara does not he tray any sign of indebtedness 
to the Jaina doctor ine, and nor in the second place, does 
it hear close resemblance in details. The only reason 
behind attending to it, here, is to point out that there 
are other systems which believe in gradual awakening, 
and propound a graded cognitive approach. This may, 
however, would suffice to know that the journey from 
Antaratman to Paramatman is traversed through the 
medium of moral and intellectual preparation which 
purges everything obstructing the emergence of perennial 
and potential divinity, "The fourteen stages of spiritual 
evolution, technically known as Gunasthanas, may be 
subsumed under the following heads :- 



(1) Dark period of the self 
prior to its awakening - 

(2) Awakening of the self - 
Fall from awakening- (a) 

(b) 

(3) Purgation - (a) 

. (*> 

(a) 

(b) 

(c) 
(d) 



(4) Illumination - 



wrwm tptwr 



(contd ) 
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isolating the useful from ** is useless and is, therefore, 
to he rejected. It is Satt^a that pronounces supremacy 
of self -revelation in the face of the not-self enveloping 
our total personality; ana, therefore, hy eliminating the 
element of entanglement it eliminates the interplay of 
dtf ference. The essence o* Hl*t Logic lies in reflective 






(e) OTsrwrnq fT*m 



(5 ) Dark period post- 
illuminatlon — 

(6) Unitive life — 



Fall to the first or the fourth 
Gunasthana. 

( a ) aWi^tu- TpTwn 
(h) mtGrit yTWR 

Vide, ^ndamentals of Jaina %£%£• ^l^rence 

Sogani, Summaries of 5"?JT*',Sn Pt 1 OT 241-42. Also 
of Orientalists, New De^x, 1961, »£g£ 8 g3£,, 19 51, 
see, Studies in Jaina Philosophy, N.iax,xd, ^ 

PP.'268-80. »"£*«&* aSJu^SwiK entered 
SS'lfi »« (Stlfi- 1. destined for final 
realization. 

It may also he noted there l^g^fff JST* 

these stages known as si ^t a 3 ^^; e r This is the uni- 

f^J^^IS. to! sUtfof £or£ and spiritual 
£S^£» L3& Sint of view, it is comparahle to 



( contd. 
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awa reness of one's unit, *» *- tr-—-** -"• 
Sa^Ka excels ratiocinate Knowledge and «**- *- 
apex of yosio intuition. 

etc? 



1. 



2. 



rii > the process which generates a 

(contd...U) ;;-il ad ftt up from stage to stage till 
VSSSH SS«S a A sro«n Buddha.- 

rtr ***** «R* af*" mf \ , 

^ffmv^ i w: *r^ : l t.a.v.,i,p.i5o 
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The indeterminate self -ideality becomes determinate 

m 

due to its association with objectivity as its mdMQ K ta c 
content. In order that the touch with objectivity may 
finally and absolutely be eliminated so that the possibility 
of its recurrence is reduced to Zero, Sattarka is brought 
in. It strikes at the very root of multiplicity rendering 
it (multiplicity) barren for all time to come, 1 It is a 

product of an intellect surcharged with SucLdha vidya~and, 

2 

in consequence thereof, it is self-recognitive in appearance. 

Following up our analysis of the self from the not-self 
we arrive at a point where it is no longer necessary to 
pursue our analytic effort. This is called the climax of 

spiritual endeavour and is technically designated as 

-3 1 

Bhavana --a state of absolute assurance and feeling of 

self -existence — , whereby the hidden truth (asphuta) is 

brought to the focus of consciousness ( sphutataraa) . The 

delivery of truth is also accompanied by an achievement of 

mastery over one ' s atmosphere and surroundings, so that 

everything one desires is at hand, then and there. The 

phrase Sarvakamadu^ham' brings out the harmony of Bhukti 

and Mukti. 



Li 






I 
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T.A. 4.14 



2. ^f^T^CT^ffof^T-RT #?-fl^n: ^Tc^Trqf^T^T 1 ?^: | 



3. ctto qwrprr^: «#Pn^tf ^t: i 



T.A*V,IH,p.l2 

T.A. 4.14; 

cp., M.V.T. 17.20 
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The logic (Tarka) is of two types :- 
(i) one that is simply dialectical and polemical 

( J alpapray ah ) , and 
(ii) the other which is given to the discovery of 

tru th ( Vastu -nirnaya-phal ah ) . ^ 

In the former, truth is rendered secondary to polemical 
Interests, while in the latter an enquiry into the nature 
of truth pijevails over all others, even at the cost of so- 
called other things that do not fit in the strictly spiri- 
tual framework. The Krama makes a bold bid in bracketing 
all alien systems with the polemics, and claims its concept 

of Sattarka to be the only beacon light in the field of 

2 
true logic. Sattarka, apart from purifying the Vikalpas, 

helps one, in addition, find out a right type of spiritual 

discipline and guide. With resect to both of its functions 

it is recognized to be on a par with the Divine Grace and is 

homologous wlth'suddhavidya. 3 Divine Grace is an aspect 

of the absolutic dynamism and hence Sattarka, by dint of its 



■ 



1. Of., T.A.V.,111, p.i9 5 also cp. 

T.R.(J.Kh) 7.38 






T.A,V.,III,p o 20 



T.A. 4.34. 
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"being an aspect or the power of the absolute, too, comes 

"be 
to L the same. And, thus, it is divine will and not caprice 



that leads one to the correct guide. 



In esoteric parlance, 



the Krama teacher is presided over and guided "by Jyestha 



# ^ 



/ - 2 

Sakti whereas others "by Varna. 



On the authority of the Kiranagama the rise of 

9 

Sattarka may be attributed to one of the two factors — 
(i) it may he spontaneous and instinctive owing to the 
descent of the ahsolutic grace, orelse (ii) it may hinge 
upon the external source that includes "both the preceptor 
as well as the scriptural discipline. Of these, the preced- 
ing is more primary than the following which serves as an 
instrument to its precursor? Technically, the spontaneous 
Sattarka is also named Yaugika. It is innate in the Samsi- 
ddhika. A 3amsiddhika teacher rules out the requirements 
of initiation or conscretion etc. anci, hence, the quality 



i 






i a twq,: f< 



2. 



3. 




I 



Ibid. 35 

ctfTOnmtr qramw 3fqfwr 5&fT^tt9T ^far:, 

T.A.V.,III,p.41. 
Also see, p # 44, where Jyestha 1 s favour is depicted as 
most salubrious to emancipation. 

T.A. 4.41-42. 
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„ «i onn 1 wow an all-encompassing 
of his knowledge eludes comparison, wow an 

vision dawns on Mm, a flash or self -intuitive inspection 
trl ngs home the truth. This finds its nearest parallel xn 
yoga's Pratibha Jnana, and on the same lines it, too, has 
.een styled as Pratibha tffi-. 1 •». who has realized this 
le vel, is constantly accompanied hy a sense of self-realxta- 
tion even during the breakaway condition (Vyutthana) of 
Samadhi. But the other type of Sattarka, being inspired 
by extraneous sources, is marked hy a spiri-al progression 
+U* accounts for the heirarchy of teachers. But in each 
case Sattarka has set for itself the task of drivins home 
the soiritual significance of the pure and similarly the 
futility of the impure. The same is characterise^ as I^dhya- 
Dasa-Vi^-anti-Saiskara in mystical terminology. 



1. 



2. 



OP. ^THf^r^'W-^^Tq. T.R.U.Kh); 

and ftfSSfifi 1^«W *"pf W ****'' ' 

yoga-Visistha, Nirvina-Prakarana, 1.128-163; Both 
the statements are taken from B.S.S. .I.P.255. 



T.A.13.146 



Y.S.B.3.53. 



3# V.Bh.V*, p. 51. 
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ll-B(I) SATTARKA AS TH A ggfiliME ASP. JOT OF TFfK SADAWOA YOGA " 



* - 



4> 



Saktopaya and for that matter the Krama system, in * 
this context, makes certain daring contributions in not 
only declaring the supremacy of Sattarka over all the limbs 
of the yoga, but also in confinding that this yoga has six 
articles 2 in the face of eight articles thereof in the " 
traditional faith. 3 As a supreme article of yoga, Sattarka 
has come to be known as Una. 4 bringing out its semantic 
significance in revealing the truth immediately, following 
discrimination between the spiritually valuable and the so 
superfluous, it should be evident from a comparative perusal 
that the Krama, in its admission of six parts, eliminates 
Yama, iMiyama and Asana 5 and adds Sattarka making the total 
of six. And yet, the Krama develops a strange attitude in 
rejecting all other ancillary parts, as they are of little 



■ m m m 



u 



2, 






5 # 






M.V.T.,17.18. 



Quoted, T. A. V. f Ill, 
P* 15. 



4. tfT^ts-^^ qfW eft ^T^*fift*ft: I 



Y.S.2.29. 



Quoted, T.A.V., in, p . 15 . also see p.93. 

Yama and Niyama have also been omitted from Buddhist 
Tantras. See Kane, the History of Dharmasastra, V,69-70 
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account being directly involved in the cause of self- 
revelation. It is a pity that we have not been fur-pished 
with full details about Saiva deviations from and improve- 
ments upon the Patanjala doctrine. In fact, Abhinava dwells 
on the eightfold yoga instead of the six-fold one. According 
to Saktopaya, however, Yaraa, JMiyama and Asana are completely 
irrelevant as their exclusion from the yogic scheme would 
testify. Similarly Pranayama which is related to physical 
faculties Se of little avail because the supreme awareness 
happens to be trans -physical. 1 Pratyihara, too, is puerile 
since it consists in the giving up of their objective pursuit 
by the senses and in their following the course of the mind 
which is fixed upon a particular object imaged within. The 
whole proposition is absurd, for it cannot bring about spon- 
taneously self -realization, as Samvit is all -pervasive and 

cannot be circumscribed within the confines of a particular 

2 
point of space. Even if we want to abide by the yoga's 

ynaxim that the last three parts are more conducive to grasping 

the truth because they are much closer to it than the first 



T. A. 4. 89-90. 
T.A.V.,III,p # 100 

3. ^m^ft <#*?: i y.s. 3.7. 
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five, the argument would not work. By propounding Sattarka's 
supremacy it is automatically presumed that all the three, 
e.g., Bharana, Dh^yina and Samadhi are reduced to a secondary 
status. In view of Sattarka's being the sole instrument, 
their relation to pure awareness is a mediate one. 2 The only 
logic that may be advanced in support of the admission of 
the variety of steps in a yogic pursuit is, that they 
ultimately have a derived status and borrowed justification 
in that they erect the sub-structure of the final upaya 
and, in themselves, the preceding strenghthens and builds 
up the following. ° Otherwise the ever-pure awareness 
cannot be subjected to treatment for achievement of exce- 
llence. These may, however, be related to the determinate 
ideality and its progressive purification. An illustration * 
would make the point clear, A student, who is being earnestly 4 
taught a lesson, finds it difficult to grasp it unless he 
applies his br a in. And there are grades of understanding. 
Similarly, before self -awareness may dawn, it demands 
necessary exercise in self-reflection. Thus, as repeated 
time and again, reflection involves grades and stages and 
they, in their bid, call for treatment for excellence. 
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ll-C . CODE OF INTEGRAL AND INSTINCTIVE WORSHIP : 
KAUITAROA-B^AMADARAH 

It is in the same strain that the Krania thinker 
looks down upon the ordinary forms of worship as spurious 
and artificial (Kalpitarca^ariadarah) . He summarily rejects 
them for the same reason for which the secondary aspects 
of the yoga were deemed meaningless. The Krama develops 
its own code of integral and instinctive worship as against 
the pseudo-one. It is "because the Krama does not believe 
in make -"believe religious services and, instead, enjoins 
those wherein the truth is assured from the very "beginning. 
The sphuta vikalpa, which we arrive at when the process of 
purification is over, is temperamentally averse to duality 
and, therefore, spiritually most congenial. While the 
purification may comprise the similar stages throughout the 
course of spiritual progression., the technique adopted in 
each case varies. Thus the consecration (Snana), purge 
(Sudani), adoration (Arcana), oblational rite (Koma) , 
meditation (Dhyana) and reciting the name (Japa) etc., all 
become important with a view to embarking upon the difference- 
sterilizing mission. 1 These simple words taken from our 
day-to-day religious language are charged with technical 






I 






T.A. 4.114-15. 



tr 



■' - 



453 



connotation so that they become the vehicle of the system*! 
philosophy of religion ana divine worship. For instance, 
consecration or holy bath is not one we take with ordinary 
water but something fundamentally different. The smearing 
of body with white ashe 3 is what is meant by a bath. Each 
word here is pregnant with esoteric richness. 1 The world 
of objectivity is completely absorbed by means of knowledge 
survived alone by the subjective consciousness of the same. 
Thus the principle of subjectivity is the sole residue. NcJ 
the means of knowledge acts as fuel, because it reduces 
the external object to nihility which is another way of 
saying that the object stands burnt to ashes. How these 
ashes, the net resuduua, are symbolic of the subjectivity. 
It remains for the aspiring individual to immerse his body 
in these ashes, which implies subordination of limited in- 
dividuality to and subsequent submergence in the Universal 
Self. Likewise, the purge (kiddhi) is accounted for by the 
curb on the dualistic consciousness in an effort to bring 
the differential consciousness, the impurity, in line with 
the truth, the purity. 2 The supreme Krama ideal of worship 
has been set up^the Vijnanabhiarava 3 which rejects the 
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aspects include Cara, Rava, Caru and Midra. Gara is the 

a_- - 
observance of established practice in the systemJLSamyacara). 

Rava is the reflective movement of thought (Vimarsa). Caru 

comprises the primary and secondary substances required by 

the practice in question. And Midra is a specific physical 

posture one undergoes in order to realize one's absolutic 

2 
essence in body etc. Really speaking, the basic Mudra is 

included in Rava. Of all these four aspects, Rava occupies 

a place of the highest prominence and the rest are motivated 

so as to help realize its effect fully. The supremacy of 

Rava means that the self-reflection is the ultimate form 

of worship, everything else being the decorative parapher- 

nalia. Thus, it would appear, the concept of fourfold 

worship does not violate the spirit of the Krama doctrine 

of self -adoration (Atma-pujana) . 



1. 
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n-D . RgAL JAPA : CONSTANT REFLECTIVE AWARE NESS OF SELF 
DIVINITY 

After Puja comes the Real Japa (Vastava-Japya) . v 
Telling one's "beads or mutt-ring names is not Japa. But, 
whatever a yogin, who has visualized the real nature of 
consciousness as self -awareness, speaks out, becomes Japa. 
Because in it remains embodied his constant reflection over 
self -divinity. Similarly, the real meditation (Dhyana) 
consists in apprehending ana concentrating upon the objects 
of perception as well as those of introspection as essen- 
tially identical with awareness pure and simple; because, 
the yogin realizes within himself the authorship of five 
acts generally ascribed to the Absolute. 2 Home, the obla- 
tional rite, likewise, consists in offering the oblation 
of Sensa in the fire of consciousness 3 . Thus, each of 

these various forms of spiritual worship bring the sense 

4 
of self-attainment into bold relief. 
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ll-D(I) THE SPIRITUAL RAT ION AT.,<: OF WORSHIP AHl) JAPA ETC . 

Why after all, a question may be asked, does the 
Krama propound a variety of ways like Japa etc., to achieve 
the same result, -i.e., purification of Vikalpa? The system 
picks up two illustrations to answer the question. It says, 
when a horse moves on an uneven land, it has to adjust its 
speed and direction according to the dictates of the horse- 
man keeping in view the demands of the land. Likewise, the 
supreme dynamism, by definition, manifests itself in numerous 
ways that defy determinism on their part. The aspirant is, 
therefore, rehired to find out the most effective wa^/hSess 
the spiritual redressal of worldly ill and facilitate his 
identification with the Godhead in the shortest possible 
time.l Japa etc., are thus the outcome of spiritual pragma- 
tism, hlven otherwise, while looking in a mirror his face 
time and again one is never tired, instead, he feels over- 
joyed finding it is the reflection of his own f a ce. The 
analogy may be profitably extended to the point in question. 
Dfayana, Pujana and Japa etc., they all behave like individual 
mirrors where one 'finds himself imaged in the form of the I 

Divine or Self -absolute. And by encountering this fact 
frequently it becomes easier for him to secure the beatific 
vision for ever,^ 



1. T.A. 4, 205-6. 

2. Ibid 4.207-8. 
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J.1-E. MANTRA A3 SELF-RSVciLATION 

Oniy one observation remains to "be made in this 
connection. Whatever the form of worship, it is never 
complete unless it is accompanied by the usage of Mantra 
or the sacred syllable. But the difficulty is if Mantras 
are thought to be different from awareness, it would be 
difficult to maintain the worship as identical with self- 
experience. Am, in case they are not different from self- 
awareness, their separate injunction proves enismatic Yet 
the fact remains - the worship must accommodate Mantra. 
According to Vaktopaya, the doubts in this behalf do not 
go a long way. Because Mantra in its true form is identi- 
fied with the ultimate speech (Para" Vak) vtoich is Identical 
with self-revelation (ahaii-paramarsa) 1 . This inner self- 
speech constitutes the quintessence of all the Mantras 
which, without it, remain impotent. Hence the ultimate 
speech is designated as Mantra-Virya. One, who has realized 
this fact, automatically employs self -revelation while 
performing true worship, making the whole expression look 
tautological-. No problem is created, because then Pujana 
and iviantra, in a sense, become homologous. On the other 
hand, even if one, who has failed to realize this basic 
truth, employs Mantra, it is bound to falter; since a 
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explicated by the Malini-vi J a y ottara-t antra in its 18th 
chapter, according tc Abhinava 1 ! His account of this aspect 
contains certain extremely "bold and significant observations 
that lend a wider perspective to the entire metaphysical 
fabric of Saktopaya. Let us see, in brief, how. 

The Krama author does not purport to deny the fre- 
quent references to purity and impurity in our routine 
behaviour. What it contends is that these do not constitute 
the nature of reality. The decision that it is pure or impure 

and whether it needs be honoured in action or discarded 

2 

belongs to the subject and not to the 'thing 1 or reality, 

because in its nature a thing can never forsake its original 
character. Be it reason or scripture, neither can envisage 
a change in the original nature of a thing either positively 
or negatively. In the case of reason, whatever method and 
object we resort to for purifying a thing, the fate would 
not be different because even the object whose assistance 
we have sought cannot leap over its own shadow and must have 
limitations of its own nature. In the case of scripture we 
are confronted with a further difficulty that what is 
enjoined by one scripture is contradicted by another, and 
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the person concerned is in a fix to decide which wa y 
he should go. The suggestion that the 'Saiva Scripture 
should prevail over the Vedic one is wrought with mis- 
givings, because there is no reason why its opposite 
should he totally ruled out* In fact, both originate from 
the single source, the supreme agent. 2 The only reason for 
two simultaneous opposing scriptural positions about one 
thing is that they are addressed to different sets of people 
(Adhikiri-bhedat). Since, after all it is human wisdom that 
decides which set of people one belongs to and consequently 
which scriptural injunction is applicable to one. The 
injunction and negation both, as such, i 0se their absolute 
value and fall in line with the deciding intellect SamVit). 
It is, therefore, again the field of freedom of one's 
thinking to which both the categories of empirical under- 
standing are subordinated 3 , and may even be ignored if he 
so chooses. In face of such a dictating thinking, we can 
talk neither of purity nor of impurity making the confusion 
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worse confounded, as there is no third category apart from 
purity and impurity and/or predication and negation. There- 
fore in view of the final authority of consciousness, it 
is much safer and rationally expedient to conclude that 
anything that is remote from consciousness is impure and 
may "be negated or rejected, while the thing that does not 
entertain this difference is pure a nd may "be enjoined or 
predicated. 1 Moreover, in the cosmic context everything, 
ultimately, appears to he a form of supernal consciousness; 
hence, what is seemingly impure is finally otherwise. Thus 
it boils down to this that a watertight distinction is 
logically untenable. This may, perhaps, also explain the 
fact, why a yogin sometimes seems to "be acting la such a 
manner as outrages social decorum. Because the apparently 
antisocial "behaviour, too, is in the ultimate analysis, an 
expression of the "basic consciousness. And such a practice 
is undertaken with the sole motive to test the extent of 

o 

one's identification with the reality. This purity and 
impurity with respect to the objects of our discourse are 
not absolute notions. The same thing may appear differently 
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to different persons in differing contexts, "because it 
is pramatrdharma and not vastu-dharma. It is Pr areata #10, 
according to his own equipment, finds out what is pure or 
otherwise. 

In this context an interesting question has also 
"been taken up. Think of a situation where two opposite 
alternatives are placed side "by side "by two scriptures, 
one of them being a Saiva and other a Vedic one, what should 
be one's natural preference, because after all it is a 
Praraatr-dharma, In such a contingency, the Krama system 
subscribes to the general Saiva attitude which puts state- 
ments coming from the human being, seer, deity, Druhina, 
Visnu and Siva in successive superiority which establishes 
authority and prevalence of each subsequent source in 

comparison to preceding one, should such an eventuality arise. 

2 
Its vice-versa is not attached any credence. 

Although the Krama upholds the view that the 
entire scriptural literature has proceeded from the 
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Absolute so as to provide a dim** to every sector of 
agonizing humanity for self -redemption, it staunchly 
gupports the stand that the scriptures, preached hy the 
Lord, fall into tvvo categories -- one with the monistic 
accent ana the other with the dualistic. Out of these 
the Salva Scriptures join the first group, while the Vedic 
the second. Such a distinction is in tune with the pheno- 
mena of limitation and liberation that account for the 
d ualistic mundane existence and its transcendence respect- 
ively. Since the world of duality has to be pierced through, 
the superiority of unity-divulging scriptures becomes 
self-evident.l However, the Krama ardently feels that each 
injunction of all the scriptures is valid in its place 
because it concerns people of varying strata. One is justi- 
fied in refestag to other scriptures only when his own 
guiding discipline is silent on some particular point. In 
this, one should exercise care and should always go to 
allied creeds first and then to those which are not so. 
But if his scripture does not warrant it, he should avoid 
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such adventure, because a tantra is distinguished only 
on the hasis of what it preaches for practice. .. 

11 . F(I) tit- ma a^a othsr SIST£U sms-' & AMALYSIS 

n? gig TRADITTONAL KRAMA ATTITU DE 

The characteristic doctrine, however, of the 
Krama system continues to regard both duality and non-duality 
as non-essential, since even unity or non-duality can he 
spoken of only la comparison to duality. 2 This, in a sense, 
acts as a distinguishing feature when contrasted to other 
system. Accordingly, the Slddhanta^dvisim with its dua- 
listic leanings enjoins phallous-worship CLihga-Puja) and 
the Kula with its monistic accent prohibits the same, 
wfte reas the Krazna pleads inaif ference since in ihe context 
of absolute unity both are irrelevant. 3 It nust be kept 
ln view that, according to the unanimoua belief, the Krama 
of all the cognate creeds is the nearest to the Trlka, so 
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much so that the former is identified with the latter 
without say ins it in so many words. 1 Coming hamk to their 
mutual distinctions we find the Siddhanta advocating the 
use of matted hair and sacred ashes etc., and the Kula 
prohibiting the same, while the Krama is not the least con- 
cerned with it? For it that alone is adorable which is 
nearer to consciousness ana all the rest is superfluous. 8 
Likewise, the Siduhanta advocates the practice of a certain 
vow (vrata) and deity etc., and the Kula forbids the same, 
while the Krama keeps neutral. 4 Similarly the Siddhinta 
enjoins the use of Ksetra, Fit^a etc. in order to obviate 
impending evils and ills and the Kula prohibits it, whereas 
the Krama feels completely unattachea to either, 5 This 
stand is applicable to generally all the doctrinal and 
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practical technicalities. 1 For want of space it wouia 
rot he feasible to dilate upon each of them individually. 
But all these are treated w ith complete indifference 
because they are foreign to the intent and spirit of tran- 
scendental approach. This tells on Ahhinava' s apathy xn 
discussing l€tha ana other extremely esoteric aspects vrtuch 
formed the chief subject-matter of later Krama system. 
Due notice has heen taken *erever such changes, deviations, 
innovations and improvements have taken place and the fac- 
tors that might possibly he held responsible for them. 

It, therefore, follows that one has to give himself 
completely to the thought of the Ultimate which, by nature, 
is pure awareness. The only criterion for clinging to an 
approach or UpSya lies in its comparative efficacy in 
occasioning the salvation. The Krama system has no dogmatic 
stand as to the prohlems of the approach to reality that 
this or that method is the only way to attain reality. If 
It speaks of certain methods such as Hathap^aka etc., it 
is only because that they happen to he the nearest to truth 



1. Vide T.A. 4.261-269. 
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in its view. But if one can reach truth otherwise, the Krama 
woula be the last to object to. It is because it believes 
in the perfect harmony as character is ing the things through 
and through. 2 Self -awareness or self -recognition is the 
only means to realize the truth and hence it ridicules the 
employment of any extrinsic technique as other systems are 
usually k^ prone to do.*' 

11 -G. THE RISE OF THE CYCLE OF AWARENESS (SAJJjyTCCAKRODjffA). 

The rise of the cycle of Awareness (Samviccakrodaya) , 
as it has been styled, is the last cardinal tenet of 
'siktopaya. The whole krama metaphysics and mysticism are 
an episode of our progression from the determinate ideality 
to the indeterminate one and getting entrenched there. The 
particular ideality, i.e., Sattarka through which we realize 
the self-identification is the Yoga of the Kraraa ideology. 
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Attainment of the perfection consciousness is the final 
outcome. This perfection sets expression when the Jotality 
of the ahsolutic aspects shines sirmltaneously. Perfection, 
toy definition, consists In its appearing as the cosmic 
manifold. 1 The Kala-Safakarsini- the dynamic reality, the 
subjective par excellence, the totality of the ahsolutic 
creativity, the pure awareness- all in one, In its twelvefold 
emergence assumes fourfold form in relation to each of the 
subject, object and means of knowledge. These fourfold forma 
account for the emanative, sustenant, dissolutive and name- 
defying Phases of cosmic manifestation? All these twelve 
stages are individually known as Kalikas, the principles 
of dynamiclty (Kalana) , and account for the successive 
or simultaneous Ahsolutic emergence due to Its integral 
autonomy. 3 In mystic language they constitute the cycle of 
powers or potencies (§a*ti-cakra). One, who is able to 
appreciate their true nature as cosmic potentialities of 
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12. MULTIPLICITY OF APPROACHES ; A SPECIAL FEATURE 

* __U II ■..— ■ ■. -■ ■ ■ *— 

The Krama position vis-a-vis the purification of 
the determinate ideality or thought construction may be 
reiterated. The Krama system holds that there is a multi- 
plicity and variety of purificatory processes. It is the 
reason why Aohinava proposes to undertake, at the very 
outset of the fourth Ahnika, a study of a host of the Sakta 
approaches. 1 As a matter of fact, behind their variety 
there lies a series of impelling factors such as Bhavana 

etc., owing to the quantum of divine grace and the qualifi- 

2 



cation of the recipient. 



The multiplexity of approaches 



to self-revelation is the most general feature of the 
Krama system. It would, therefore, be In the fitaaees of 
things to enquire into the nature of the few prominent 
among them. 

12 -A. THE DI3C0V2RY OF ONE'S POTENCIES AS A MEANS TO 
SELF-D ISCOVERY 

■ ■ ii ■ » i i ^m^ I 1 1 1 

That the discovery of one's hidden potential capa- 
cities leads to the recognition of one's true nature — , 
is the general Krama maxim that prompts Ksemara ja ..«$© • $ to 
propound the view that the steadfast pursuit of the Absolutic 
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authorship of the five acts, e.g., 3rsti, etc., as belonging 
to onself helps one reco^ize one's inmost being* One's 
success in constantly realizing this foremost aspect of 
his real personality is a guarantee that ensures liberation 
during life-time. That is to say, it unlocks the door for 
the unfoldment of awareness, the nucleus of all/ These 
five acts, in the Krama parlance, pass under the name of 
the Abhasona ( Mahif e st ing) , Rakti (relishing), VinwSana 
(reflective experience), BiJaVasthapana (settling of the 
seed) and Vilapana (dissolutions or the Srsti (emanation), 
Sthiti (sustenance), Laya (withdrawal), Aniichya (unnamahle) 
andBhasa (revelation) 4 . Utpala Vaisnava, who supports 
the four-function theory in lieu of the five -function 
one, throws a suggestion that the functions called Udyoga, 
Avabhasa, Carvana and Vilapana roughly correspond to the 
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the concepts of the Pratibha-Sr&vana (intuitive audition), 
Prltibha-Vedana (intuitive sensation), Pratibha D&rsana 
(intuitive perception) and Pratibha Asvada( intuitive 
relish) respectively in the Yoga system. Similarly the 
bindu, wada, Rupa and Rasa happen to be the Sapnda 
counterparts of the same. 1 It is in consequence thereof 
that the aspirant is urged to realize the senses as the 
centres of inner powers and as instrumental in bringing 
the objective world back within the fold of self-conscious- 
ness. If one cultivates such a perspective, instinctive 

. 2 
freedom unleashes itself spontaneously. 






i 



1. 



?. 



«i«nt«: i Sp#3P#i p#48 . 



srr^cf £??$; 



T.A.V.,III,p.64. Also see S. 1.8.5. , 
13.8, 17.36,44. 
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i2 .b. jjjmiiliJ. ■trrnT-r^^ 

ft. technics caXXed the untoXdins of the a-soXutic 
aS enc y and the enroXdins thereof cWti-Sa^oCa and Sa*tl- 
Vi*asa>\ too, nave ,een credited *th occasion^ *. 
.Xooains or *e Middle <«*» that « the centre oT 
all .coords to a^aja. the S^a^s^a^a, tne 
mag nu m opus of the Edition school, does no, dweXX upon 
th e expansion ana conation of the aWutXc a 6 encv as 
*. instructs of self-realization. He, nevertneXess, 
as3ig ns to .i-exr to diXate upon the* on account or tfceir 

-. * ^ + i nn ^ This twin instru- 
+ ~ +v>~ QPT>it)turaJ tradition. iUi3 
belonging to the scrip ^^> 

, • +r, V^tonava fcut is shared by 
mentality is not exclusive to SaXtopaya 

• * i iTnavas But this develops an 
all the three principal Upayas. bu 

^ectival Charaoter wit, eaoh or M and, hence .ain.ains 
lt . individual in respect of the specific Upayas. The 
enfoXdins of SaKti consists in tumins in towards the 
self, * the process of invoXution or retrogression, of 
th at consciousness *loh is expand externaXXy t^ush 

3 
the outlet of the senses. 



1. 

2. 

3. 



Wf*!^ *f*^ ^^ ^^ ' P.Hr.,p.84 

«: 0h: ***** mt™ w ^** T 

■rfstftt: StWIT^rftW ^^^^ rt ? a Xa4jpnisad,4.X. 



1 

I 

1 
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Similarly, the expansion of Sakti consists in 
outward growth and stretch of the internally hidden Sakti 
through the simultaneous opening of all the sense-organs 

in the course of evolution. This upaya also goes "by an 

3 

other name as well, i.e., isiimilana-Unmilana-Sariadhi. 

When one has reached its climsx, he himself "becomes the 
Absolute, On a close analysis we find the same upaya coming 
out in the Anava as Sakta-Ksobba (disturbance pertaining 
to Sakti) which consists in enjoying of the external power 
(Bahya 'Sakti -Sambhoga) ; in the Sakta as Kulavesa (Submer- 
gence in Sakti) which is of the nature of self -immersion 
because of its identification with'sakti, known also as 
Akula, in the face of utter absence of external power; and 
in the Sambhava, as Ksobha-pralaya which means that the 
disturbance regarding oakti has run off resulting in complete 
subsidence of determinacy. Besides Kulave'sa, V#£pti 
(pervasion) and Sarvatma-Samkoca — these two also are 
subsumed under Saktopaya on the basis of a suggestion 






P.Hr.,p.86. 

2. Sp.N.,p.25; V.Bh.V. ,p.24. It has been compared with the 
concept of BhairmRi Mudra also. Vide V.Bh.V., p.26;T,A. 
5,80; P.Hr.^ p. 86. Some tijnes Unmilana Samadlii is identi- 
fied with ''Sakta and Nimllana with^Sambhava. Vide, 

fspfrsRwrfs: q<qf^*R^T ^r^tqFr: i ^WaqTfa;, & 

Saivastaka-Eosa (JMS), Word No. 65. 

T.A.5.71. Also see T.A.V., III, pp # 333, 377-81; V.Bh.26, 
69-71; V.Bii.V.,pp.24,60; Sp.N. ,pp.23,?5;..i.M.P.pp. 152-53, 
M.V.V. 1*896. ' 



476 



in the ^na-BhairaW. The former consists in identify- 
ing wi* all as expression 2 of the self, while «S 
la tter in withdrawing fro, everything. In the former the 

■1= iaii this is mine' and in the latter 
-form of experience is 'All tnxs 

lt is "Nothing (external) is funaamentally^eal" . By an 
extenaed application of the sa^e evidence it may he 
inferred that's&ta-Ksobha finally WH to Anava and 
Sarva-nadyagra-gocaratva to Vambhava. 5 

12 -S. TV* ™»™™« OF THE BLQOMtoO CONDITION 

It might be tentatively suggested that Kaemaraja 
regards the practice of blooming condition (^T^tW, ) 



1 



2. 






18-19, i«tiere 
'SaKtopaya. 



-cqr^fr "^ sr«f^1^ T * 



r^; I 






T.A.V,I3M,P.379. 



Ibid. 



4. V.Bh. 69, 51. 



5. For explanation see T.A.V., III, PP. 278-79. 
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as part of the general scheme of 'Saktopaya. The very 
withdrawal of disappearance of a particular thought 
which has already taken roots in a yogin, completely given 
to excessive concentration in that thought, is what we 



1. Gf. p. H r.,p.89. Whether it comes under the Purview of 
'Sakta or 'slmhhava, the decision involves great contro- 

_ -, • i 4-1.,,... V Ttvi i V n a TT 






versy. While explaining the Karika, e.g. 

(^ k ai\ Kumars la interprets it in accordance with 
4Htoptya (vwflK.62?. By the explicit mention of 
the°lrl • others- C 1% > fop Riinakantha whose views 
he quotes (ihid. The Citation is ^. 3 P;K' V ;»*:"7» ° P * 
Sp.K.V.,hyKallata, p.33), ana s^gests his reaction 
of the saw. But, it alone should,not suff ice f or hold 
inr that Ksemaraja follows 'Saktopaj, a in his interpret 
tion Fortunately, he drops a clue and through it we 
may perhSs guess 'his preference. In his conmentary on 
?£e ahove P verse he quotes V.Bh.62 with approval ana for- 
mulates his interpretation in accordance with it. This 
verse (V Bh.62) he quotes again in his Netra-Tantxa-Vivrti 
Ir^i %i thcut reservation points out that it in no way 
Crs "upon'samohava (H.T?V. .p.201) . The positive evidence 

„. from'Sivopadhyaya who, while commenting upon V.Bh. 
IT. uses™ e ^ra^again«(Pu.nah) in his prefatory remark 

"PI tr*$f •tf^TIT? (v.Bh.V.,p.52). Since the interpre- 
tnt1m nf c c k 41 is atteraptea on the lines of V.Bh.62 

ana according to 'Sivopadhyaya, Bears the palm of Sakta, 
it inevitaBly follows that Ksemaraja interprets the 
verse in the light of 'Sakta-Upaya. Now coming back to 
the proBlem raised, Ksemaraja, in course of presenting 

tbe 3 T=qisX?Wf ; T^ T as one of the UpSyas, Bases his 

contention on 3p.K.41 which he quotes (viae P. Hr., p. 89) 
in order to suBstantiate his view. Hence the aBove 
conclusion. It is, however, strange to fina some modern 
authors give a'SamBhava Interpretation, perhaps inadver- 
tantly, to a verse which they themselves acknowledge as 
related to 'Saktopaya (P.Hr. ,Fn.l61,p.l36). This may fur- 
ther Be oBserved that since Kseraa quotes Raiffcantha s, 
he seems to accept that the latter* s too may Be a possi- 
Ble interpretation, even though it may not Be equally 
honouraBle and admissible. 
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„e ^ » ~ P-se _»*** (Unmesa) . >. extreme 
ex ceXXence * seXf-refXection 8 ivea « to a ***ec-e 
^esuu. which 13 MM*** ** -tincOve 

Sue, su^ective consciousness, w W o h reveXs in exper 
^ is caXXed Unmesa, Wi n 6 s about the uXtimate phase of 
sexr-recosnition. A constant perservance after such a 
8ta f is conseniax to tear off *. veiX osf~n the aslant 
^ h xs reaX oeXn 6 > In tne ,** .ay. Ni-s. (enfoXdins) 
in voXvin S compXete subsidence of deterndnacy is, in finaX 
anaxysis, not different from unmesa. 2 

Tfcus the same dynamism of the Oodhead *>Ue emer g - 
ins a3 Unmesa is identified withVaKta u P aya, «* as Nimesa 
with'Sambhava. 
n o-n VEMEATIVB ACCEKTJW COGNITION 

SimiXarXy *. entire coition with a meditative 
accent (Bhavanimaya) runs si*- hy sideVa»a. In 
O onse,uence thereof, recourse to any other Bhavana on ^ 
S eXf, full of hXiss, wouXd, e.uaXXy pave the o* for the 



I 

I 






1. P.Hr., P.89; Sp.N., p.62. 

Sp.N,p.5; cf.Sp.K.9 as weXX. 



2. 
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enlarging of the spiritual nucleus (Madhya) . This too, 
would fall back upon'Saktopaya. Because the extremely 



subtle self -awareness always characterizes the Sakta level 
of our spiritual ascent, J 



13, CONCEPTION OF 'IH5 ABSOLUTE : ORIGINALITY OF THE 
KRAUA APPROACH 

Since the substructure of 'Sale to pity a is grounded 
upon pure determinacy, it ha's a further contribution of 
its own. As hinted in the very beginning, the excellence 
of the Krama system lies in its reconciling the two anoma- 
lies. As cognitive system it lays more stress on the tran- 
scendent side of the reality, whereas as emotive approach 
it leans towards the immanent. Both the emphases follow 
from the very definition of reality. Moreover, the shadow 
of determinacy throughout our spiritual career gives a 
stimulus to our aspiration for final unity giving rooms 
to the emotive symphony to play its notes. The recognition 
as part and parcel of t iSy i personality-- <all this is mine 1 - 
accounts for a unique spiritual thrill and ecstacy which 
characterizes not only the meditative spell but also a 






P,Hr,,p.90 # 



V.Bb.V.,p.i8. 
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a break from It. 1 Thus It -also provides with a satisfac- 
tory account of the 'saiva concept of Bhakti (devotion). 

14 . CON CLUSION : j&^10JB82m nF *"" ***>* ^^ 
It is in the sequel of it that Mahe'svarinanda 
throws a suggestion that the entire Kashmir Saiva aesthetics, 
which is the very basis of the Rasa and Dhvani Schools, can 
also be explained in terms of Vaktopaya.* This is evident 
further from the fact that the crux of aesthetic enjoyment, 
according to Abhinava, coincides with the'sakti stage. We, 
bowever, leave it here for future scholars to fa^orn and 
determine the extent and content of its aes^etic possibi- 
lities. 



I 
I 



i. 



2. 



(4uoted,S.Ch.V.,p.47;cf.3.T. 13.7.15,19 

csf^r^f^ rff*Cswwa ... i srtsfl- imr. Vim 
*w w ***** i <^ DT - ^ T «*"•*"* 

M.M.P, PP. 150-51. 




CHAPTER TWO 



KALI OR KALA-SAMCAR3INI : THE METAPHYSICAL ABSOLUTE 

* • 

(A study of the ultimate unitary principle with particular 
reference to its etymological relationship with the root 
idea of dynamism t Kalana, and its precedents in the 



history of ^thought.) 
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^"Preliminary (481) - Kala: the root idea behind the concept 
of Kali (481) - Impact of Bhartrhari on the concept of Kala * 
Sakti and Kali (482) - Bhartrhari 1 s concept of the Kala 
Sakti (484) - The Kal a Sakti in the Trika (486) - Kala Sakti 
and Kali (493) - Kala and Kalana as focal points (494) - The 
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metaphysical hearings (494) - (Kali from Kalan a as Ksepa, 
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Kala inherent in the absolute (502) - Kill from Kala sig- 
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and Kala ( 507) - Kali from Kala as Prgba ( 508) ) - Correlation 
between Kali and Kala Sakti (510) - Kalagrasa vis-a-vis t 

Pranagrasa (511) - Scriptural appellation . as Samhara Hrdaya( 512) - 
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Kala Sanfcarsinl in theirs, ahd If later development 
as an all inclusive principle (513) - Kail and Suddha- 
vidyi (617) - Kali as An'a^a (518) - fifl as W>»» 

v^iT ffilQ} - Kail as Rudraraudresvari 

and vyomavaraesvafi (619) - «Sfl a* *• seventeen* Ml*. 
Its ontolosioal synthetic and analytic activity (521) - 
Tfce Keynote of Kra» system (522) - Kali, a comparative 
M in to the cerate tantric lores (523) - The t*> 1*" 
of thought owing to difference in the emphases (525) - Kali: 

a oul mination of various philosophical and mythical concept 

of Time (525) .J 
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1. PRjSLIMNAKY 

It is generally recognised that the Krama system 
being an off-shoot or the Trika monism is very near to 
Pratyabhijna so far as their fundamental standpoint in 
philosophy is concerned. The Krama system posits Kali, Kala- 
samkarsinr in place of I/Iahesvara or Parama Siva as the 
ultimate principle and the highest category of experience. 
But the texts dealing with the concept of Kali are so 
shrouded in mystic symbolism and esoteric phraseology that 
it becomes an assiduous task to distil the metaphysics of 
Kali from them. The following pages are however intended to 
make an attempt in this behalf. 

2 * KALA / THS R00T IDKA BEHIND THE CONCEPT OF K£LI~ 

The Krama metaphysics of Kali calls for a direct 
reference to the notion of time (Kala) which is synonymous 
with that of succession (Krama). The synonymity of sequence 
and time (Krama and Kala) in the system expresses the basic ' 
identity of the root idea. It is interesting to note that 
the. Sanskrit word Kala-Krama is dissolved here not as 
•succession of tlma'( TOTO M ) but as 'succession known 
as time' ( f WtlEfq: ). The word kala has been derived and 
explained in terms of that wfiich can determine a category 
of experience. Thus Kala as Krama furnishes the logical 



i. *ft ^fcr, fmfcr, qrftfvrT * « *m: ' \ i.p.v.v..,hi, p .5. 
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♦ hv«ic-l undertones of the concept 
background for the metaphysial un 

- r -,r though t«o different hut connate 

of KaU. Kale, and Kali, though n 

:,.„ «. . — —- ~ r out * 

latton between the twin concepts. 

-. rwM^RPT OF KALA ■SAjgCLAHS 

3. nfrvrir "P giAHrg.^-u^..H. 

KALI 

, ,:,ll has been deeply Influenced 
The Krama notion of Kali has 

t of Time-force CKila^U) * BharUhari s 
by the concept of a«- ^culs** 

+ »™ This reference to Kala-oakti la P» 2 

system. Tnis r^ oha-Sala-as** 1 

• n r Kali's reckoning as -aha B-aia 




vq^^R * 
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th# equation of Kala-Sa&ti and Kala-Samkarsini. It may, 
of course, "be pointed out that the concept of Kali IS more 
extensive than that of Kala-Sakti which is but an aspect 
of the former. It appears that by conceiving Kali as the 
ultimate reality the glory f the grammarian's Kala-Sakti, 
which was relegated to a subordinate position in the Trite, 
has been restored. This point has not escaped the notice 
of the Krama authors #10 have identified Kala-Sakti with 
Gocari , a later state of emergence of Kali. Even in the 
Kula branch of Kashmir Saiv a monism the same view has been 

echoed. There, too, the absolute is essentially supra- 

3 
temporal though it manifests time-force (KalasaKti) . 

According to the Trika system the duality, the 
indespensable character of the objective world, is imaginary 
and conceptual. The discursive and sequential character of 
the world of the empirical activity is due to the influence 
of Kala Sakti which is an integral aspect of Reality Absolute 

«Pf4f*rfcl HX^\ I C.G.C.,I,p.l33. 

3. Ibid, pp. 49 -51. 

3. wi^T'^t »frT^RT *r^w <mrq q^rt m^: wra'rfa- 

f^PfTR * mWL P.T.V.,p.246. 
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and is capatious enough for bringing out the multifarious 
phenomena, while the transcendental activity of the absolute 
remains unaffected by the notion of sequence, 

3- A. MARTRHARI'd UOlMUKPT OF THIS KALA SAKTI 

Abhinavagupta has admitted the debt of Bhartrhari 
and largely drawn on him for hi3 concepts of Kala-Sakti,and 
Kraraa, etc. For Bhartrhari the particular order seen in 
the transformation of the highest universal into the dis- 
crete bits of being as particular universal s and individuals 
characterised thereby is due to the influence of Kala-Sakti, 
tlie most fundamental of the Lord f s powers, It is also called 
Krama-Sakti driving home the fact that it is the sole source 
of succession. Thus the sequeneeless projects itself as 
sequential, successive. A continuum breaks into discursive 
and discrete units through an interplay of its own power. 

Since time appears in fragments our cognition is automatic a- 

2 
lly rendered as fragmentary. The duality of functions 






1. Abhinavagupta 1 s frequent allusions to Vak.2.22: 3.9.4, 
and so on provide sufficient evidence of the deep 
impact Bhartrhari f s Kala-6akti, as a source of Kraraa, 
has spelt on him. of .I,J?.V.V.II,pp.9-10$ III, p. 9. 

Vak.3.1.37. Also co.2.22. 
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styled as control (Pratibandha) and command (JUiujna) is 
Intrinsic to iiila-aaXti and ensures tile continuity *or 
causal forces in projecting and withholding the empirical 
phenomena of succession. The idea "behind the two operational 
phases is made more explicit 'oy regarding theJfl as the two 
aspects of the time -force known as Krama "and Jara, _Kala 

SaJfcti in its aspect of Krama, embodying its function 

\^ ■ — 
caJLled Anujna, stimulates causal forces so as to produce 

different effects and determine the span of their life .and 

activity. Similarly A Eala Sakti as Jara (old age) accounts 

for the decay and decreptitude of the .beings. Owing to its 

dec function called Pratibandha it causes the end of an 

effect's existence and thus renders the aspect of Krama 

wholly invalid and ineffective. 3 Thus the concept of Kala- 

Sakti is an illustration of the essential dynamism of the 

Reality. 



WTfft ^WT^P^f. . . . Wwj^Ffi?ltwf^: I Helta's 

Commentary on Vak., pp. 349-50, quoted, P. W.l£,p. 32 

Vak. 3.9.S9 
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3-3. TH2 IULAjAK3Li_i£L-i2 ' 



" £ irti in the Trifca represents a 
But the Kala M** » r*« t 

t though continuing to he an Integra 
narrower concept, ttioue, ^ ^ 

of the reality. It carries the harden of ar»o x 

6lvins rise * P>— - — ; si ^ l3 the oUt0O «e 0, 

t.4 «* a Time or succession xs 
ooadition an ohjeot. ostens ihle plurality 

rt +4r>n qiid accounts for t^ ua 
^ersity m action am necss sariiy 

of ,heno m ena. Si.ee the phenomena as * 

lth «. temporal order, the action at «• 
iinked up with the I succes sive. On 

*. other hand, the transcendent, dyna, ^ 
• ia fres „ te^al or spatial success!^ 

anoh consists in going oeyona 
transcendence as sucn co 

*,,„+« 3 This time-force is 
**. Uq "bye-products. ilU:D 
of sequence or x^s uj« i 

Q+ , t i s a central force 
d0S s net wield any -supremacy, ye. it - a 



3f*rf*&*TTS I Bhas.(V),l.PP- 10 " U 

i.p.v.v.,iii,p.i° 

3. cf .xntroduction to Bhas.U.PP.^V-XX*,. 
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in projecting the phenomena of succession. Ontolodcally 
time-force belongs to the absolute. It is intrinsic to 
the reality. Kala-sakti i 3 Freedom per se in Bhartrhari, 
s&ile here it is an aspect of that absolute freedom. However, 
Krama's Kali appears to have more points of agreement with 
than those of departure from its original prototype. As an 
aspect of the omnipotence of the absolute it is responsible 
for the rise of succession or simultaneity in the manifested* 
In other words it is the source of time, i.e., succession, 
that enters the very being of an object and thereby charac- 
terises and determines the same. 2 To be precise, time-force 
occasions the phenomena of time, The first (time-force) is 
the ontologically Integral aspect of the reality, whereas 
the second (phenomenon of time) is a logical notion. The 
idea may be extended to its logical conclusions, The succe- 
ssive character of the empirical action (vfcich in reality, 
is the empirical counterpart of the transcendental dynamism 
Prabhavi KriyS) stems from the Kaia-satti. 3 In the second 
place Kila iakti acts on the positive side, as a capacity 
to manifest the appearances (Abhasas) and non-appearances; 



i- wr: i& ^vt: ft=m #m«Nt ^sifter: i 

2. I?P.V.V.,III, P „10. 

I.P.K.2.1.2. 
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3XL& at the same time, on the negative side, brings forth 
their mutual distinction. 1 These are, in effect, t«0 
sides of the same process. This len£s a unique character to 
an object (appearance) and thereby distinguishes it from 
the rest. Hence the adjectival capacity turns to he the 
differential one. It necessarily leads one, in the third 
place, to the epistEmic hearings of the problem. The 
essential nature jmx± of the object is nothing hut a mere 
limited manifestation. This extremely limited appearance 
(e # g. , Jar or Pitcher) being associated with the other 
appearances (viz., earth, . colour, shape, etc. that constitute 
a Jar) in an objective gestalt or complex is easily descer- 
nible like the co -extending rays of numerous lamps* But even 
when there is no object that may warrant an appearance's 
connection with other limited manifestations, the appearance 
or manifestation in question is still limited owing to its 
association with the manifestation of time. This is because 
the time-force is the only differentiator, 2 To be more 






■n^faTfafi: m: %vn: i i.p.v.v.,in, P .io.cf.Bhis <v),n, 

pp. 10-11. 



?. 



TPTWHl" f* ^FT^ CTWS, STc^-RTti* §R7Trrt-£J ^HTIT^ I 
Blias.(V), I, p. 159. 
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ex?lieit$ if a thing be a limited manife station alone, 
a thing-in-itself (Sva-laksana) can never be an object of 
knowing. For, then every object, being basically a limited 
manifestation as such, would cease to have a distinct 
character of its own. However, this contingency would not 
arise since time serving as a differentiurn constitutes the 
thingness-in-itself (Svalaksanya) . Time as an eiccrusive 
determinant of a simple limited manifestation renders its 
(object* s) cognition feasible. 1 Thus the time-evoking 
(projecting) force is reckoned as a source of objective 
variety. because the latter involves successive emergence of 

the manifestations or appearances owing to their distinct 

2 
and respective recognition. 

Metaphysically, there is no trace of succession 
in the pure Awareness (tuddha Satnvit) . It is only at the 
empirical level that the manifestation of time-seauence 
forms part of the activity of the omnipotence of the absolute 
and, as such, is known to be the Kala-Sakti. The ultimate 
agency in course of linear evolution passing through the 
successive phase, i.e., absence of co-emanation of appearance 
( SfsnTTO Wret HT 1 ? fHl ), steps down in the form of action. 



1, Bhas.(V)., I, p. 159. 

I.P.V.V.,II,p.37. 
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At e^irical level, action though prominently manifest 
ls ever emheded with its preceding phase, i.e., Kala-iakti, 
which, of course, is comparatively 'less prominent. Hence, 
it serves as an attributive element owing to its secondary 
status. Thus succession, which is an off-shoot of Kila- 
'salcti, spells mltipliclty into action fixing it fast to 
the various aspects of time such as past, future, etc; and 
occasion** the definition of action in terms of manifesta- 
tion (AvabhSsana) 1 . We may note that the Kramconcept of 
succession as an attribute (Visesana) and/lCala-Sakti as a 
differentiator (Bheda*a) shows the seeds of the influence 
wielded hy the Iflmamsa which , too, defines succession^ 
(Krama) as an attribute of action (Padarthavlsesana) . 

While defining action as manifestation, appearance 
or creation, Abhinava anticipates a query. How can manifes- 
tation be equated with the omnipotence or absolute agency 
which is the source of that manifestation ? The objection 
falls short of consistency, because the manifestation is 



'„*•!..,. *™T ™ ***** ***** ^™ 

* ?W tt^t wir i^rfw: www **wnt ™ m: * 



I.P.V.V. ,II,pp.8-9. 



2. m: q^T^^roT^T f*** ' 



Jaminlya-Nyaya-Mala-Vistara, 5. 1. 1, 
Varnaka 2. 
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identical with the omnipotence sporting the sine qua non 

of objectivity. The omnipotence is termed Action oj> 

pragmatic considerations, because in common parlance the 

same cannot he talked of without reference to succession 

which is absolutely necessary. This yields clue to why 

successive manifestation is called action. It is quite 

consistent with the metaphysics of Kashmir Saiva, thesis 

in view of the fact that Kriya (action) is defined in terms 

of Bhasana (manifestation) or the Visvivabhasana (universal 

1 _ > 

manifestation) , whereas Kala Sakti in terms of Vaicitbya- 

bhasana (manifestation of the distinction and variety) .- 
The basic implication of the phrase Vaicittjya-bhasana or 
Bhava-vaicitrya-prathana comprises the appearance and dis- 
appearance of objects, recourse to which invents an element 
of difference characterising the various objects when app- 
raised from relational perspective « When, therefore, vernal 
season approaches, winter is no more there* This mutual 
exclusion cordoning off one from the other is responsible 
for the rise of succession. In finale, therefore, the 



1. ffm 1 =!TR f*m^wf«HWdT|tFTT I Bnas.(V),II,p.217. 



M.V.V.1.90,100. 
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„ „«« « «— • »-» — ~ — .£ ,„ 

i r^. - «. ->«— — • - — "™ 

+hst c=m be explained 
toeless, in later empirical realms, that can 

:r:, reference to c^n e.erienee, t„*na 0, 
succession have to he ascrihed to S&.-6**. 

Tbe continual repetition of «. » «— — 

. ortfl nt characteristics of the Kala 3a*ti to the 
three important ch^a 

v. h „id 3 First, it is grounded on the na 
threshold-, rxxsu, 

br the volitional i^lse of the ^solute. Second! i 
' t ils Preclusive diversity into action, and finally it 

Tire to certain «d «~- in its performance^ 
refuses to adhere einphaa ise 

in relation to the external entities, to order 
lt8 second character Kila-^ti is desisted as Kr.ya- 

4 
vaicitcya-sakti. 



A 



1. 



2. 



3. 



,T«: *na: *^*i «*** I Hhls.cv),n,p.i6. 
wraw^™**^™ ,l T . A . 13 . 20 e-7. „ 



4, T.A. 6.185. 
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3-0 . KALA SAKTI AND KALI 



It may, thus, be surmised that Bhartrhari« s Kala- 
sakti has gathered subdued glamour as Kala-Sakti in the 
Krama but the same is attended with, perhaps, even greater 
splendour as Kali or iGla-Saicarairil assimilating all the 
character of the original Kala4akti and transcending it at 
the same time. Kali in its essential character is not a 
plural concept, yet it famishes a logical background; for, 
we must admit an idea of logical succession to account for 
the order of the world. Because, as has been already observed, 
in Krama the duality is conceptual and is occasional by the 
ultimate dynamieity. The same metaphysical entity is styled 
as Kali in Hindu pantheon which fails outside the course of 
present treatment. 



1. 



Abhinavagupta had historical genius. He attempted a sreat 
synthesis of all tne tantric systems then pS , 6 f 

fea^fof SS-t?* 1 ; 18 ? ^ S alS °> Perhaps ^ a ^inant 
leature of the then tantric cults. It appears, therefore 

the Krama system was devised to have a s^toekoKall- 

creed in the fold of monistic Saivism a^d thus tbe^raina 

was an outcome of historical necessity in thTtl^tllT 

history But, be it noted, that this Kalf -cried ™s a 

flora and fauna of the Lotus valley and this lexiSs a 

KaSmirnn^ 1 y t0 Abhj ™' s treatment bee aUsTout side 
Kashmir nowhere we come across Kali beinp r^co/mi ^ 7Z 

i^vxkrama_Tirtli a , the editor of O.G.C... the prologue of 
Anuttaramayaprakaraua of Cidamhara Tantra gives the 

x.nas is not of much avail because "he feels that most of 

southerTlnS 1 ^? V^ ^ unlmoim in SST -S 
soutnern India. An effort was made to verify the veracity 

conSntf n^t^ "^f^ by haVin « a lo <* in^ the 
contents of the said tantra. But a copy of the same could 

(contd 
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4. KALA AMD KALAKA A3 FOCAL PO INTS 

f The entire m3 taphysics of Kali revolves round the 

twin ooneepts of Kaia and Kalana, the latter being more 
fundamental. The several attempts directed to explain the 
word Kair will tear this out. 

A brief digression. The world Kali In singular 
number stands for the Ultimate in the systen^whereas the 
same word in plural, viz., K&1U» covers the variety of forms 
assumed by/Absolute for self-expression in specific realms. 
They are basically one with the ultimate agency and come 
into being as aspects of the ultimate to nurture a spedific 
purpose ana are withdraw in the process of self -involution. 
Therefore their derivative history is the same. 

4 _ A . gg SIGNIFICATION AND THB gg lg^ ™ ™E ggB ' kXlI "' 

A ND THSIR METAHCCSICAL BEARINGS 

The following lines are addressed to discuss 
significations of the word 'Kali 5 bringing to light some 
characteristic. ' aspects of the supreme principle. 



v,+,i } not be procured from any source. SB& s ™a"£ 

0Ontd ' 'iri^Si TlrLa is no more and the office of *e 
Agamanusandhana Samiti, the spdusers of 0.0^8 
Sication, could not be located at. their printed 
address. It appears the reference is possibly to 
certain MS. 



1 
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4-A(I). KALI FROM KALAWA AS KSBPA, JMAflA, 3AMKH!£ANA 3 GATI 
AND HAD A 

The author of the Sal vast aka Kosa identifies Kali 

with Sakti,because 'It operates' (Kalayati). 'It operates 1 

means that it reacts intellectually, throws out, creates, 

1 _ 

withdraws, counts and knows. The same work calls it Para 

&akti elsewhere, and emanation and withdrawal of the world 

are traced to it. 2 AbhinavagUpta following Bhutiraja 3 traces 

the word to the root 'Kala'. Kali owes its name to its 

activity called kalana. The root kala is employed in four 

senses, viz., pushing on, movement, counting and sound 

(Ksepa, Gati, Saiikhyana and *Sabda respectively). G a ti again 

gives two additional meanings, e.g., acquisition (Prapti) and 

apprehension (Jnina). AbhinavagUpta elsewhere adds two more 

to the list, e.g., enjoying and merging back of one's 

empirical personality into the self (Bhogikarana and Svat- 

5 
malf&yikarana respectively),, Each word here represents a 






1. Wrf& ^TS^^TTqfcT f^fa 3%lfr Ttr T qfcT STPftf ffi 

&mfV&$l i y , 

/ Saivas f taka Kosa(MS), folio. 39. 

2. ffltiraA f*n?ft w mU aiffSfi *r<PT <UT?iWvfa i 

Ibid-, folio. 123. 

3. TfaFsfHT^ %f$t ^^mm I T.S.,p.30. 

4. ^TfcT^rft ^r^f ^^ 1 T.A.V.,III,p.204; also see 



II, P. 235 and M.P.(T) .9.39-47. 



5. T.S.,p.30. 
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technical concept. Krarnana and Kalana happen to be synonyms 
in this respect. The ultimate principle acquires the name 
of Kali or Kala-sai-akarqinl for its inherent potency fcp effect 
all the five sorts of Kalana>. Manifesting with magnitudes 
or definite dimensions (Iyattaya kalana J and. knowing - are 
the two most popular aspects that allow an aspect of apiritual 
dynamism to be recognised as Kali. They are intrinsically vivid 
aspects of the supreme dynamism. Although it manifests succe- 
ssion, it is not imperative for it to toe down to a specific 
order. It may, therefore, he posited that Kali is hut W1W*l« 

The external emanation of self is Ksepa. Whatever 
was hitherto latent in it as identical vttith it, is driven 
out as universe constituted by cognizing udc&k subject, objects 
of cognition and means thereof. This involves interplay 
of time as there is gradation in manifestation.^ In its 
Jnana-aspect it realizes the unity of the world, thus 
manifested, with itself. The third aspect, Samkhyana by 
name, refers to its determining capacity that provides a 
clear-cut connotation of every category of experience. Thus 
reckoning of the external world in definite forms finds 
expression in such propositions as 'this is a jar 1 and 



if 









T.A.4. 173-175. 



M.P.(T),9.40 



r 
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'tiiis is not so'. Technically It may be called Apohana 
or Vikalpa, that is, exclusion of all things not coming 
under a particular category. Hence subject is excluded 
from object -and so on. 1 Gati is another form of the 
supreme dynamism (Kalana). Gati (i.e. Prapti) is the attain- 
ment of one's true nature after dispelling the clouds of 
distinction between all categories of experience. That is, 
the artificial bifurcation of subject, object etc., is 
abolished here. Abhinavagupta employing a metaphor suggests 
that, just as the difference between the original proto- 
type and reflected figure is absent in case of. the phenomena 
of reflection,- if the mirror breaks the reflected figure 
goes back to its original source, not that It attains 
something new -; in the same way, realisation of one f s 
essential nature follows the sublation of logical distinc- 
tion between the self and the manifested world. The reali- 
zation that the reflection is metaphysically an imaginary 
construction leads to the grasp of their basic identity. 
This is called 'ascending one's own nature (Svazuparohitva) . 
In its fifth aspect, i.e., Nada (sound), Kali effects the 



1. It may be suggested that the twelve or sixteen stages 
of cosmic unfolding known as Kalis are due to this 
aspect. Similarly Kalana as Samkhyana refers to the 
various stages (Bhumika-bheda) giving rise to such 
a phenomenon as pentadic tendency etc. 
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— ** calf-brooding (Svatma- 
retention of self -consciousness of self w 

,^a-sesata) alone, 1 ^ ** «• ~"£L 

^ plurality X- attaint of self -consciousness «-- 

„„ r,f the differentiating cate- 
r,i«oe with the alsappearance of the <ui 

ri ™ 1 ,„„ «*«. -— to UM. o„. «o ^. *. o* 



I. 

2. 

3. 



Krama Naya Pradipi^a, p. 4. 

Of. M.P.CT). 9.38-49 This aspect in fact^has heen^ 

specially taken note of in J^we the ottler taiva 

vide- ^-jraf^fi w^frft^ftpwif^ I 



C.G.C. 3.215 






qyoted,T.A.V.,I s P.9. 
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aspect is called Paravak, not "because it is an object of 
speech but because it can express the Undifferentiated, 
indeterminate matrix in its totality. The suggestion is that 
Nada is nothing except self-consciousness. 

ia. — 
In a sense the concepts of Gati as J nana, Gati as 

Prapti anci that of Nada may appear to be mutually over- 
lapping. There is, therefore, every likelihood that the res- 
pective implications raay be confused. The first two aspects 
of Jnana and Prapti can be distinguished with reference to 
their divergent references to the element of mentally 
constructed determinacy (Yikalpa). Owing to Apohana, the 
principal* of exclusion in other words, reality is ex- 

pressed through the multiplicity of modes and categories of 
experience; nevertheless, it is taken to be one with itself 
by the self or the experiencing agency. This aspect is 
known as Jnana. The resulting form of ^Jiowledse in which 
the whole of abjectivity is predicated takes the form 'All 
this is verily me' (^f^Hffa ) o An exactly similar case 
is found in the system of Advaita Vedanta, where too the 
objective identity with the subject is said to figure as 
■All this is Brahmai ' ( $$ igf^f £H ). It is now obvious 

that inspite of the fact that the two terms are bound by the 
relation of identity, the two experiences, i.e. , r Sarvamidam" 
and Ahar/have separate existence. This, thus, cannot be 
indeterminate knowledge because the duality of the knower 
and the known as well as the objective plurality denoted Ij 



00 



by the term 'All' (3ar*am) do really figure in the knowledge. 
It is why Abhinavaeupta describes this knowledge m 
• determinate knowledge though pure in nature'. On the 
other h*,m, the aspect of Gati or Pripti is that state of 
identity where the separate existence of the subject and 
object is as true as a fiction. The object loses its indi- 
vidual personality and appears in its most general form 
denoted by the term -this' (Idam). The root metaphor again 
is of reflection and the reflecting medium , e.g., mirror. 
The reflection owes its very being to the mirror. As the 
reflection, even though one with the reflector, appears 
as distinct from it, similarly the object, though one with 
consciousness, appears as external to it. Thus the variety 
(Sarvam) is uenied to objectivity (Idam) in the first 
instance, and in the second, it remains bereft of Individual 
personality except that of the experiencing entity. A 
comparative look on the Advaita Vedanta would again furnish 
a similar illustration by negating the S^TT and sublimating 
the W**T in 93 Sf<*tf m • The remaining Idam Brahma 



I 
I 



I 



1. 



aft ^ w^fH>Vr^Tr^g i 



T.&.4. 112-113. 
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transpires to be Ah sua Brahma, since the Atman and Brahman, 
or object and subject are one and the same* Nada is the 
indeterminate aspect of the ultimate dynamic it y which tran- 
scends the world of logical constructions, objectivity and 

cognitions thereof. Thus what remains finally is the self- 

1 
consciousness alone expressing itself as 'I', 

There is a direct suggestion in the Mahanaya-Irakasa 

that the word Kali stands for a set of four goddesses. There 

are three such sets, The first set underlines the inner 

working of the phenomenon of creation, the second that of 

sustenance and the third that of withdrawal. In the first 

instance, the word 'kali 1 stems from the root kala - to throw 

to ^ 
(Ksepa) ; in the second, from Kala - to sound and/count (Sabda 

and Samkhyana) 5 and in the third, from kala- to move (Gati). 

The three stages relate to the knowible, the instrument of 

knowing and the knower respectively as purely cognitive 

concepts. It may not be out of tune to mention that in the 

Krama texts the terms Aksepa, Visarga, lyatta. Kalana and 



^jTcrf fmw wvrfl f^rf^^^^fr ^r rht^wtt 

T # A., I I I, p. 141; also see, Dr.Pandey ! s Presidential address 
to the Tantra-Darshan -Pari shad of the Tantra-Sammei^an-, 
Sanskrit University, Varanasi, now published in S.S., 
20-1, PP. 27-28, 

2. M.P.CT) 9.38-48. 
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Paramarsa ar-e occasionally substituted for ICsepa, Gati 
as Prapti, Samkhyana and Kada respectively. 

This semasiological background is a unique aspect 
of the Krama terminology despite the fact that the concept 

of Kali marks the close affinity among the Krama, Kula 

2 
and the like systems. 






■ 
I 



4-A(II) .KALI BROM KALANA A3 KALA IKH5RHNT IK THxi! ABSOLUTE 

The second etymology of the word Kali is again 
related to Kalana, "but in an altogether different way* Kala 
or time serves as a successive as well as supra- successive 
determination of objects though remaining inherent in the 
absolute. But the extrovert manifestation of the kala or 
temporal phenomenon is due to Kali.^ Kali, to "be more 
explicit, is the Freedom to manifest itself in the form 









T. A. 3.252-53, 



2. si W^it: w^TCt^rtwr ^T^^^it^t 



T.A.V.,II,p.236 # 



3, T.S.,p.45, in. 5. 5-7. 
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of the world stringed into subjective and objective cate- 
gories that owe their appearance to the volitional -upsurge. 
In this sense Kali is an aspect of the absolute and not the 
absolute itself. 

The reference of Kali as an aspect of the ultimate 

calls for an explanation. The entire concept of channels 

is rooted in the larger concept of the Prana, the vital-air, 

Cosmic Breath. The successive and supra-successive appearance! 

of the channel is the very essence of time, Kala, which 

constitutes an integral aspect of the absolute. Kali, as 

the primordial capacity of the absolute is deemed to be 

p 
responsible for the emergence of that category of time. 

Because of the interplay of the Cosmic Breath ( JfJirT ) , 

time comes to be distinguished from KaliT Though neither 

successive nor non- successive in itself, Kali is Sakti since 

it is adequately potent for lending a formal content to 

the world of objectivity. The resulting phenomenon, to 

repeat, is basically coeval with time, i.e., the successive 

and non -successive conditioning of objects. 

- 



i. t«s., p.46. aiso of. o&fifr ^nrm-A: *% &ozf%wM 

Q,uoted,S.S.V.,p # l2. 

2. This is different from "its namesake Kala-tattva in 
the impure order. 
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4-A(III) KALI F ROM KAL A SISNIEfl NG AJHVAff 

•- 
Kala, in another context, is a very wide term ana 

comprehends the two channels of space ana time (Desadhvan. 
and Kaladhvan) re/prssenting the arena of cosmic evolution. , 
Either consists of a triad* The Kaladhvan consisting of 
Varna, Pada ana Mantra serves as the denoter of the 
Desadlivan that consists of Kali, Tattva andBhuvana. This 
significand -significans link (Vacoka-vacya-Dhliva) reduces 
the two parallel lines of cosmic process that originates 
from a still higher source, the absolute i.e., kali* essen- 
tially identical. For this matter the word Kalakram& is 
picked up so as to represent "both the orders despite the 

system 1 s ooen acquiescence in the outwardly distinct 

1 
existence of spatial and temporal successions. 

•f.' 
4-A(IV) KALI FROM KALAGRASA 



It is called Kali or Kale-samkarsini, "because it 
always appeal's eager to annihilate the operation of Kala ♦ 



i. Swtotcrt fq^cfT zr ^Tl^r M*t f^ 7 ^ * 

G. G.C.I, 15 and oonfin;!, pp. 36-37. 
T.A.V.,III,p.l57. 



1 1 1 

i :| 

■ 



■ 
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Kala is no thing "but the unfolding of itself. The moment 
it is realised that all this is an emanation of the self 

the element of KSla is annihilated. This process is tech- 

1 * 

nically called Kalagrasa. The famous twelve Kalikas are 



•^ittMla 



1. t^^f^^i^t z?^ThF& i 

C.S.,M.3.,also cf.M.P.(T) .9.55-56. viz., 

f^Tfri: WT53Y ^T^TTrf^f^NcTT II 

This is interesting to note that according to one of the 
several derivations Bhairava is so called "because it 
occupies a^par amount position among yogins who are well 
adept in Kalagrasasamadhi, a compound word, is split into * 
Bhera (kalaj and va ( ^T^fftprf*? 1 ^ $ITl% ) 

and is meant for those who have rather overcome the time. 
Bhairava is one that even reigns over them.cf .T.A.V. ,1, 
pp. 141-142. 

It is equally interesting to find that one of 
the ten different ways of attaining Brahman mentioned "by the 
Vakyapadlya (vide Vrtti on Vak.1.5. ) is described as 

«ot€Nw ^qrwrnm^: For the grMmarlanj one j 

of the characteristics of Saiiisara is that all this cosmic 
event is occasioned in a temporal order by the two func- 
tions of prevention and permission (Pratibandha and Abhya- 
nujna) of Kalasakti. To be under ( the influence of the two 
functions x>f Time is to be in Saisara, to go out of that 
Samsara; i.e.psto be liberated. As vrsabha puts it 

*m&i sr^R^rr^^riciTTtiT %is: i 

Paddhati on Vak.1.5 (quoted by Iyer,Bhartrhari on VyakaragEi 
as a means of attaining Moksa,p.l23) . The'state of self- 
realization, is nothing but 'attaining the Absoluteness. 
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*h. various stages through *** the Kala is eliminated and 
they, in their to, find eternal ahode in the ultimate, 
ttLf-tb. deity par excelience, that is devoid of temporal 
content. This is Ahsoiute. This is the Tl.irteex.th principle 
transcending not only those twelve principle stages hut even 
^e Paramesvara, the highest category of the Tri*a system, 
aenerally the nature of the Lord is defined as (His) heing 
the rest or terminus of the process of Kala. This is to say, 
the process of Kila's extinction finally suhsides in the 
ahsoiute. But the Kill is a higher principle that goes to 
the length of taKlng Paramesvara or the terminating point 
of Kala in its fold. 1 The epithets of Kill, e.g. STWl- 

ifowq wi f H ftn» and ^rmwtfi'T 

out the sane point on a close scrutiny. 



would hear 



2. 



JIT 5 f^Tf^f^Tf^R#ftf^^ ii . 

M.P.(T).3.110. 

C.G.C. 4.41; coram. II, P. 199. 

ma might offer * 4 >^JS5LsT£SK the 
presentation of Kal, as ^goddess of Jgfi* its root 

later religious nlstol ^ n ( ^t^ t>l ^ iB , K v !2a 3 c contention 
in it. The philosophical ^* x ^f^Sological tinge 
of Bhafcsaxja has heen «***£ «J J, ** Conventional 
ha3 heen acquired hy the retera o e q Uai i y reasona- 

meaning of Hiaksana. Or els it raay * Bhakssa}a has 

"hi p to suopose that trie popuxcu w "vj* „^- rt oa-r»^ 



L_ 
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4-A(B) . KALI FflOti KALA A3 BHAIRAVA 

The transcendental Awareness is called K*ala-3aakar-j 
sini because it drags Kala, the Bhairava within, Bhairava 
is called Kala for it manifests the whole world from Siva, 
first category of manifestation, down to the earth, the 
final category* Ka^SamkarsinT holds its away over Bhairava 
ensuring that nothing can happen without Its dictates. 
In a similar vein it is asserted that Bhairava is identical] 
with Kala which is of the nature of sound and cosmic breath 
(Fada-svabhava and Pranarupa). The ultimate level which 
'transgresses the level of cosmic breath (Aprana-bhurni) is 
attained when that Bhairava too is devoured. This is, in 
other words, the state of Kali. 

4-A(VI) . KALI AS A "XA^iALA PRINCIPLE OF KALI & KALA 

Kala-Samkarsini as a twin (yamala) principle of 
Kali and Kala suggests that they disagree in their respect! 

9 

names only." For the clearer grasp of the concept of 
Samarasya, one may embark upon analysing the respective 



wgr^H qszrr: '* 

M.P.(S),p.6; also 
cf.C.G.C. ,comm. ,11, p. 264. 

2. e*TT 3W ^ ^ T W8FBI fffefr I 



C.G.G, ,com:n, ,I,p.48„ 



T. A, 3.234; also seel 
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functions of Kali and Kala, otherwise known as Siva and 
'Sakti. Kala has two facets. At empirical plan©, 5?t throws 
out the world into existence and gets involved in succe- 
ssion . The same Kala, at the trans -empirical level, is 
supra- successive "because of its exclusive relationship 
with the ultimate. Owing to Kala 1 s operation, I-ness (Ahamta) 
evolves externally in a progressive order (Anuloma-kramaJ ; 
while its power, Kali, remains responsible for internal 

involution (regressive order -Prat iloma-'krama) of the time 

1 _ _ 

thus manifested. Thus Kala-Samkarsini is the monistic 

entity, one without the second, - yet in the course of self- 

emanation it manifests two aspects of Prakasa and Vimarsa 

(self -effulgence and Awareness) and then appears as a 

2 
twin (yamala) principle, a harmony of two aspects. 

4-A(VII) . KALI FROM KALA A3 HtANA 

■'■'■■■■ « 

In the familiar terminology again the Kalasam- 
karsinl is said to "be so, "because it drags Kala ^ithin 
and without. This, of course, is Said with a shift in 
the meaning of the term Kala. Kala is prana, "breath or 



l. ?tq^ f^Hlfcr rtwrr clans'* <i«rr m& i 

C.G.C.4.39, 
2. T.A.V.,I,p.lO. 



I 
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me principle of life (or the PrSja Pramatal . Hence it is , 

essentially a manifestation of the supreme Awareness which , 
spears contracted as UU through its freedom. The prin- J 

olple of life CJirana-vrtU) flows through three channels | 
namely Ida, PimsaLl and 3usumna; has three modes, ..So 
lft oon ( Sun ana ,ire, i.e., Prameya, M. - *»»• 
respectively; and res-ides in three suhstrates, e.g., past, 

1 « ^-f +h1a dT»aKRlns of the Kala 

present and future. Because of this drab. 

+ *^ enqtpnflnce, withdrawal acquire 
in -aid out, the creation, sus^enan^e, 

me anin S with reference to the external. Kala, the P rina 
suh^ect. This principle of life is all-pervasive and 
enlivens the entire Tld of heing, expressing itself 

„ ,*,«■!- The self reason behind the ultimate' s 
through individuals, ine soxe 

appearing as PrS*. seems to he its will to display an ex- 
cellence in the emanation of cosmic variety. 2 So Ions as 
the relation of the life-hreath (Pr'ana, with the dividual 
(Prana-pramata) continues, the external world exists. The 



1 f5f^ fsfrf flM *T* ST ^^ ^" ' 

'^MMrMm *w ^^^^ 42)fiUOtedjAbhi . )P . 90 . 
tfsW qnwTRT tfFm ^^" w» • ' . 

^ S.S.Va(V).3.190 J 195-9b. 
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moment the life-principle is held "back, Kali, the ultimate 
reality, shines as such. This theory is said to be inspired 
by the Vajasaneyi Agama. 



^ 



5, CCRRaLA'ilC-K BETV/^JM KALI mp KALA 3.AKTI 

It is in this context that .an unconscious effort 
of the Kashmir Saiva thinker to effect a definite correla- 
tion between Kali and Kala-Sakti cannot be missed. The idea 
that the absolute has no tinge of time, i.e., succession etc., 
in itself raises an anomaly as to how one would then account 
for the phenomena of succession in the empirical and objec- 
tive world. The question is valid only seemingly, because 
to say that the absolute is related to time simply refers 
to the intrinsic capacity of the ultimate to appear as the 
universe replete with the vivid and manifold content. Kali 
is the name Given to such a dynamic ultimacy as, associated 
that it is witn time-force (Kala sakti), manifests in the 
external realm the phenomena which, in the final analysis, 
are identical with Awareness. This integral dynamism emerges 



r 



III 



I 



S. S.Vi, pp. 136-137, also cf .S.S.V a (V) ,p.43. 
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as the principle of lifa-breath animating the entire cosmic 
order. 1 It may, once again "be pointed out, that toe Kashrair 
6aiva concept of channel (Adhvan) is rooted in that of 
Kali or Sa&vit (Awareness) as Prana and is originally 

divided in its double aspects namely, time and space to 

, 2 
which the later set of six Adhvans is traced. 

KALAGRASA VIS-A-VIS PHANAGRA3A : Thus, one is in 

n better position to appreciate the Kashmir Saiva attempt 

and 
to equate Pranagrasa with Kalagrasa/ accordingly to define 

KaXasamkarsinI in terms of PrSnagrisaC devouring of the life- 
breath). Constant effort at controlling the movement of 
lifa-breath (I*5jac^ra) leads to the complete mastery over 
it. And this Pranagrasa gradually paves the way to the 
attainment of "the state of KllasamkarsinT, the principle 
of perfect Awareness, setting all the distinctions of know- 
ledge aside with the logic that the Proa's rise is condition- 
al to and consequent upon rise of time. Time, therefore, 



It T.A. 6.7-? 



to *W#ro!f¥ft rff^r jntrm^wr ^ ,frT T ^;A >p#7 . 

f^nTcqT^:f^r^^ ^rpFf f**^ i 1 t.a.6.129. 

2. T.A. 6. 21-22, 
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"being per se all unit 



of Knowledge, remains a fiction so 



far as pure Awareness is concerned. 

6. qgyrgn ^AT, A^lfluLATIQi. A3 3AJ jjARA :HRDA¥A „ 

Kalasaikarsini is recognised as Samhlrah?daya 
in the scriptures 2 and is said to toe the ultimate point of 
complete submission and utter withdrawal with absolutely 
no trace of the objective content. 3 In the context of 
Samvltkrama, the real freedom is said to lie in realization 
of the transcendental subjeethood by tiding over all the 
stages containing reference, howsoever minute, to the 
cordituents of knowledge, viz., subject, object, means 
etc. Even though the universe remains s > toeing" in its 
prenatal (prior to external manifestation) condition, yet 
through its gradual identification - first with the grasping 
medium, and the;: with the cognizing subject in the experi- 
ential form of 'I' with the -this' element pushed hack - it 



i. 5iwTjrry? c !TqT" c 3?''RW^" E f DT f' teRI ' ' ' 



T. A. 7,22-25. 

T. A., 4. 191 






T.A.V,III,p.221. 



— 



513 



attains identity with the metempirical supreme subjeothood. 
In the convent ions! phraseology of the system, this i^ 
merging in the abode of Klla-Sarifcarsini". This stage closely 
resembles the state of Pararaa Siva in the recognition- 
school.^raaa Siva, is the absolute, ultimate, supreme and 
fundamental reality subsuming all the categories both of 
knowledge ana being, 

7. KALA-SAJ.KAR3INI IN Tr££ AGA.JAS; MP ITS LATiJ^ DEV^ PjgMT 
AS ALL-INCLUSIVE PRINCIPLE 

Kala-SamkarsinT is an Agamic appellation of the 
absolute. The Tantraloka traces it to the Devlyakala 
Tantp a» 0ri 6 inally this name came in vogue in the context 
of Mahadamaraka Yaga which was detailed in the beginning of 
the said tantra. Unfortunately, this description is lost to 
us. In the passage, quoted by Jay a r a tha from the tantra, it 
is described as the deity par ultimate (Paritlta). The deity 
corresponds to the MatrsadbhiVa of the Sripurvasastr;,. . also 
known as the JNfrlinivi.iavo ttara tantra, 3 This appellation 



I.P.K.4.1.14 

BHAS.(y),II jP#: 307. 
2. T.S.p.27. 



3, qT^^Tr^TTT^TtefT 2Tr§RT3X I 



T.A.V.,III, P .206. 
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ar aw8 our attention to the perfect objectivity which 
characterises this state. The journey ***££*& ** 
mother till the twelfth one is realise^!* a process of 
gradual awa*»i*6 of ;oure subjected whereby the identity 
M Free A,areness is attained. In the Ni^Sa^araASam 
this state is remembered as VaiesVarl. 1 It may he relevant 
to mention, Kaiasa^arsini' s movement does not adopt a regu- 
lar mode that it would manifest and appear as and through 
twelve tali's only. There is, indeed, no gainsaying the fact 
that all the cognizes at different levels are permeated by 
KsliT It is a transcendental unitary entity looming large* in 
everything ana yet evading sub-servience to succession and, 
for that .natter, simultaneity or supra-suceession. Self- 
luminons consciousness is its real character which leaves no 
so ooe even for the trace of time, in other ,ords, succession. 
K Si is, thus, necessarily pure because the element of succe- 
ssion comes up only in the impure realm. 2 As the totality 
of aower proceeds from it, Kali is consiaered to be perfection- 



i. inga5Ti^rrwiT#it«rr *WH ' 
fftfzi fiwwr: *pw fm: *&n i 



I 



fHTf qSeffifttf sffc^fT*!* 



T.A. 4.177-178. 



T. A. 4. 178-179 J 
Also see T. A. V. ,111, p. 208-209. 
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consciousness. The whole universe can he e^austed in its 
three powers - The Transcendent (Para), The Transcendent- 
empiric^ (Pariparl), and the Empirical (ApariD. The first 
one holds, heholds and manifests the entire world from Siva 
down to earth as one with itself in the form of indeterminate 
consciousness or immediacy. The second one sustains this 
identity, yet at the same tins produces distinction as in the 
case of the reflecting medium and the reflected figure. The 
total Wtual exclusion is due to the third aspect Known as 
Smpirioal. All these three are clasped within as identical 
with itself hy Kala-Sar&arsinT. 1 It is also wholly responsible 
for manifesting an other similar triad. It is Para when it 
appears as omnipotence and freedom. It is Paraoarl when it 
wills to project world-order. It is Apari *an it is essenti- 
ally of the nature of succession. 2 Prior to creation it is 
pure, i.e., untarnished hy the formal categoriesof subjects 
etc. 3 It is the perfect consciousness that assumes all the 
forms including the twelve-fold order of awareness. It is 
the prius of the entire external and internal manifestation. 
All these logical constructions are essentially identical 
with KSlasaAkarsini. That a unitary principle appears in 



T.A.1.5.ep.V.Bh.(B.A. ),p.4. 

8, T.A., 4.148 and 176. 

|, Ibid, 4.145-146. ^ 
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discrete units as different from itself is occasioned only 
"by its unrestricted freedom. 1 There is complete cassation 
of all the sensuous and mental activities." It is described 
as discharging two functions, namely exhibition of difference 
within itself and display of causal potency underlying the 
deseendins and ascending orders of • pentadic functional ism (five 

q 

acts) of the ultimate dynamism. It is, therefore, pictured 

as the harmony of 3rsti and Bhasa, prime and the final 

acts. It is consciousness- abode of harmony and the supreme 

4 
speech in nature. Since the entire objective pluralism 

including Vaaa-Safctla (five streams of supreme energy) and 

sense -powers is rolled back within its carton, it ever 

5 
subsists as the transcendental subject (Para Pramata) • 

6 
The principle of female divinity is itself the Lord Absolute. 



1. T.A. 4.147. 

2. ta.P.(S),p.55, 






C.G,C.(comm).,II,p.48, 

ia.P.CK), pp. 54-55 

5. T.A.V # ,I,p.ll. 

6. UT5?m&il i P@Rf W^cqqftf tf3 § fWcT.* I 

C.G.C. 3.105. 
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3. KALI_^iiL3UraiAyiMA 

In view of the metaphysical peripheries of the 
problem, an observation made by Krama scholars needs close 
attention. This point may be found true of other .allied 
systems alike. Kila-saAars.ini is depicted to teve pure and 
perfect consciousness as its sole being. Kali has been 
adored as the presiding aeity of Suddha Vidya (the pure 
knowing). 1 By implication it is 'Suddha -Vidya as such in 
the metaphysical context. Out of the dual meanings of 
-Suddha Vidy'a (1) as an end, ana (ii) as an instrument to 
' self-recognition called Sattarka in Krama phraseology, 
Kali is identical with it in the first sense, to this sence 
the Suddha Vidya is a most comprehensive principle and is 
different from its name-sake, the fifth psychic category 
of experience in the pure order. 2 In a similar vein the 
Bhairavi in the Kula system is deemed to be identical with 
'Suddha Vidya. 3 It has been argued that if the ultimate 
principle, in its immanent aspect, is to be explained as 
nothing but self-consciousness, this necessarily has to be 
In the form of pure experiencing ( Suddha vedana) . 






1. O.Q.O., 4,41; also see T.A.V., I, P. 10* 

2. ITdIo, 4.43^ comm. , II >P* 202. 

3. P.T.V., p.213. 
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9. KALI A3 AwAKKYA 



Kala-sainKarslni, Kala-ksayamkari in other words, 
as Anakhya or Anakhya Paramesvari is a supra- sequential 
principle that even curbs the tendency for the rise of 
time-constructions (Kala-vikalpa) • In aiystioal phraseology 
the same has been termed Kula-zupa which is .another name of 
Anakhya. 1 It transcends the level of whatever "is 1 and 
•is not'. Kali's presupposition is a logical necessity, 
should we want to swim across the temporal phenomena. 2 The 
term Anakhya (indefinable) means a state defying a name 
which is a result of the lower grades of speech than Par avals. 
Though this is not of the nature of negation, yet it so 
appears. In the light of this, a umk unique blissful ex- 
perience of self- revelation takes place for the login account- 
in C for the Godly potency overflooding this state. At this 
level Anakhya and Bhasa, 3 reckoned as the thirteenth Goddess, 
do not differ from each other and it finally emerges as an 
all encompassing principle. 4 In the agamic tradition the 
existence of variety of divine forms in order to serve various 



1. 
2. 



^Wffmq I • Quoted, T.A.V„,I,p.9. 

B.U.(comn)., p. 3. 



*25SS; ^L ^ T U ! ed generally as synonyms for 
Tlrodaana and Anugraha, the two functions of Absolute 
Here they are used not in functional sense, but in the 
sense of ultimate Reality. ' e 

4. M.M.F., p. 104. 
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ends is due tc the agency of Krama (succession). All this 
variety vanishes in Anakhya and subsists as absolute unity. 
This is a sequenceless and transcendental realm* It is 
experience, pure and simple. It is Anakhya, Avyapadesya 

and Anamaka, simply because language fails to describe it. 2 

10. KALI AS i,AHABl-lAlRAVA-GAt-JD0-GRA-anORA-K^,r 



This naturally explains as to why the Hahabhairava- 
Candogra-Ghora-kali, a name given to Anakhya in mystical 
context, is declared to be the ultimate. 3 This state abounds 
in the ontological unity of the categories of experience, 
e.g., subject, object and means of knowledge as well as 

the cognition(as self-consciousness) that revel in the variety 
of forms . 






/ — 



— / 



11. KA LI A3 aJBH A-HAUDRES-VARI AND TCOJ&-VAMESVAHI 

Rudraraudresvari is another name given to Kala- 

9 — £ 

Samkarsini.^ The term carries an esoteric and mystic 



■ 



1. This idea is amply expressed by the following 
6f an agama s 

2. T,A,V.,III, P# l32-33. 

4. ^Tsr^fawwfaT wftimft I 



verse 



M.P.(S),p.39. 



Ibid, p. 187, 
M.M.P.,p.92. 
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reference, though its philosophical meaning is no less 
significant. In Vrnda Cakra it is the Sixty fifth principle 
that is embedded in all the sixty-four aspects. The most 
common phrase dealing with its character portrays it a s 

presiding or ascending the highest tide and the state of 

2 
harmony. It pervades even the first of the five Van as 

— r -3 
hea.ded by Vyomavamesvari. Even the faintest residual trace 

is not found in it. Hence it is 'lean 1 (Krsa) or lean-framed 

(KrsVtanu). 4 The twelve-fold creation is attributed to 

Kaia. In. the sense-world the twelve-spoked emanation includes 

intellect and mind also. These twelve merge back into ego 



A 



1. l£»flUP.,p.l94. 

2. qwnTf^sapr"***^: i 



V.Bh.V.,p.68,M.P.(T).7.57. 



3 This point must be clearly under-stood. Vyomavanra svari in 
' the Krama system, the first of the five Vahas, is different 
from the Vamesvari of the Vamakesvara or Tripura system. 
KaXa samkarsina has been identified with tiie latter. 

The majority of authors, who have dwelt on the five 
vahas, are inclined tc believe that the KaLa-sacflcarsini 
is the highest category of which Vyoma- Vamesvari is the 
first sprout Ccf .V.Bh.V. ,p.68) . The identification of 
Vyoma-Vamesvari with Kali (cf .Abhi. , pp. 506-509) seems 
possible only in the view of Abhinavagupta (and of course, 
those who follow him) who on the testimony of his own 
Krama Stotra believes in the ultimacy of Mahesvara. Thus 
Kali" comes to be His power. 



4. Ll.P.(T); 7.57. cp. 

a^f €fcrj fqq^f ^j^r^fr tar wr 



C.S.(M3) f 39. 
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(Ahamkara), the thirteenth principle. This Ego replaces 
Rudraraudresvari in the sense -kingdom. The last of, the 
sixty five aspects it is the highest and comes to he deeded 
as 'rest' (Visrariti), since the gradual elimination of 
succession is finally accomplished at this point. It is the 
supreme Grace, 1 the highest principle described as Akula- 
rupini~l.n mystic parlance. As soon as it shows its predilec- 
tion towards concretization it leads to the emergence of the 
Kala-pancaka, known as PanCa-vihas also, led by Vamesvari. 

IS. KALl"A3 THE 'SEVENTEENTH DEITY : ITS CYTOLOGIC AL 
S YNTHETIC AND ANALYTIC ACTIVITY 

The Kaaa-Samkarsini has been called SodassTdhika 
or Saptadasikala 4 The entire universe is reflected within 
it .and is, therefore, identical with it as a reflected 
figure is with its reflecting medium,, The idea is echoed in 
Pratyabhijna also. This seventeenth power is reflected in 
Bhasa", the fifth and foremost aspect of the absolute's 
functional ism. It is pure indeterminacy. The sixteen powers 
form the content of ephemeral multitude while the last 
one constitutes their prius. Thus the seventeenth power 



1. m M.P.(T) ,7,51-101, 

2. V,3h,V.,p,68. 

3. M.M.P,, pp. 105-6, 184-185, 

4. Bhas,II, pp. 135-136, 
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stands for both, the immanent and the transcendental 
aspect of the Godhead. This unitary principle breaks into 
true-effulgence ana self -awareness (Prakasa and Vimarsa 
respectively). It is the unison and harmony for both and. 
is alluded to as Bhairava and Bhairavi or 3akti and Saktiman 
analytically. Thus it refers to the ontologies! synthetic 
activity and the ontolofcical analytic activity of Kali. This 
is why it is called a Yamala principle. It is the fundamental 
source of the fifty letters of the Indian alphabet represent- 
ing the ideas basic to the constitution of the world as well 
as of five flows ana all the mystic circles standing for 
the categories of experience and their totality. Thus 
the Seventeenth principle comes to be an alogical, metem- 
pirical principle explaining as it does how the world of 
duality comes into being from a monistic source. 

THE 
13. THE KEYNOTE 0F/KR/U1A SYSTEM 

A point deserves our careful attention. The entire 
metaphysics of the Krama is a journey from the grossest 

determinate state of the logical construction to the per- 

That the 
feet indeterminacy./determinacy must be transcended; logical 

construct must be pierced through, is the key note of the 

system. It is in the nature of things that the purification 

of the determinate experience is strongly advocated. The 

•twelve, sixteen, and sixty -four-spoked wheels presided 

over by the Kala-Samkarsini ane, in simple language, the 

vehicles of the levels of experience ranging from determinacy 

to the indeterminate ultimacy. 
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I 4 * KALI ! A COMPARATI VE LOOK INTO THE COGNATE TANTRIC 
LORES 



A DIGRESSION : The Perfection of the Lord viiich 
is Perfect Awareness or Intelligence has "been accorded num- 
erous nomenclatures such as 3panda, kula, Saciarthya, T Jrmi, 
Trisika, Kali, Karsinf^ etc., In the"a~_;amas bringing forth 
their specific character and career. The entire universe 
of "being can be summarily disposed of under three powers, 
viz., Para, Barapara, Apara. The ultimate power (Para) or 
Perfection^which grasps the trinity as identical with itself and | 
is known as Para,, UatrsadohaVa and Kalakarsini and sq. on, 
only goes to reflect the substantially common ground covered 
"by the individual systems. 

A close look into various tantric lores reveals 

quite a few interesting parallelisms. Tripurasundari of the 

Vamakesvara sect, Sara of the Sara system, Kauliki or Visarga 

of the ivula system are the counterparts of the Kali or Kala 

samkarsini in the Kraraa system. Ahhinavagupta in his 

_* 3 
Tantrasara tries to reconcile the various epithets and 

appellations ^accorded by 4gastas that these adjectives etc. are 

end-oriented. These parallelisms are carried to their 



1. T. 5., pp. 17-18. 

2. T.A. 3.67-70; 3.143, 146; F.T.V., p. 144; V.M.V. , pp.28, 105. 

3. P.27. 
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farthest limit. . According to Sivopadhyaya the s^rome 

in 
divinity of the Krama system finds its countei^art/^rojn^- - 

- 1 

paramta of Buddhist Tantricisnu Apart from this affinity 

the Buddhist Tantricism also talks of PrajnaTor Kali and 

conceives her as the spouse of the Lord - the Lord Absolute 

Q 
f — 

of Karuna Sunyata. It appears that all the tantrio sects 

were interknitted by a close affinity of theses and themes. 

This offers a remarkable field for future research. The 

point is further corroborated by the profuse similarity 

of diction in the presentation of respective deities as 

3 
ultimate. For instance, Tripura is described as a uniform 

continuous principle of self-consciousness transcending all 

barriers of time, the most pervasive category. Visarga or 

- the 

Kauliki is represented as/ Seventeenth crest (Kala) and is 

said to be Akularupa, Like Mahesvara of Recognition-school, 

Kali too has been identified with Pratibha. This equation i 3 

echoed by almost .all the authors in their respective spheres, 

Agreeing with each other with regard to fundamentals they 



V.Ba.Y.,p.l41. 

2. cf. crrT^' ^t^tot $ti flrf^ ^roiHTTsarro, p.ieo. 

3 " 253-254' V ' ?PP - 6 ' 7;M - V - V -' I - 889 - 894 ; p - T - V -;P-l64;T.A, 3.67, 
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all declare that each of them constitutes the supreme realm 
of experience and existence and is the original source of 
whatever comes within the ken of our knowledge, experience 
and existence. Probably the genesis of their mutual distinc- 
tion lies not so much in their respective metaphysics as 
in their practical aspects. 

15. THE TWO L IN53 OF THCUCSiT OWING TO DIFffSHifl fOS IN 
EMRHASES 






■ 



■ 
■ 



■ 




Though no ontologies! difference between Siva and 
Sakti, Pr.akasa and Vimarsa is maintained and Samarasya is 
declared to be the fundamental character of reality-where 
all diversity is reconciled in unit,^ slight predominance 
of either aspect raakes all the difference and answers the ' 
existing variety of approaches towards the realisation of 
the Supreme principle. Thus all the parallel concepts, 
representing as they do several lines of thought, Ca n be 
divided into two groups, one emphasising the luminosity aspect 
and the other the awareness aspect. This divergence is clearly 
descemible within the fold of Krama system. One group 
leans towards &iV a or PrakiTsa aspect as the ultimate and 
treats Kali~as subordinate to the Lord, while the other 
takes Vimarsa as the most fundamental and thus elevates Kali" 
to the Supreme position of the Absolute. 

16 - KiLIs A CU LMINATION OF VARIOUS PHILOSOPHICAL" CONCEPTS 
OF TIMS; i 

It may not be totally out of the context to suggest 
that a study of the concept of Kalf as a supreme metaphysical 
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and sole ontological principle in the Krama system brings 
the student to the threshold of an Interesting phase of 
the history of Indian Philosophy. On the one hand it 
brings out the latent but close correlation anions the 
cognate tantric creeds which still call for a scientific 
and thorough study in their proper perspectives and, on 
the other, emerges as a culminating point of various 
philosophical concepts of time-force (kala-sakti) and mythi- 
cal accounts of the same as a trans empirical Category* 



1. Cf. Atharva-Veda 19,53,5 (Kala-Sukta) and 19.54.6, 
kunoViKa-Upaniskd 1.24-26 (perhaps contains the first 
ever reference to Kali); Gfta"U.32 5 GaudapSda-Karika 
on ivIandukyopanisatJL.1.9; Visnu -Paring l.'2.8, 1 2 24- 
Ahirbudh^a Sanihita, vii. 5,6. 'etc. etc. 



CHAPTEK THREE 



mmao absolutism 

■ 

(A study of the £bsolutic dynamism in all its aspects- e.g., 
ontological, epistemic and esoteric, vis-a-vis tfee* five 
cycles^ namely, Srsti, Sthitl, Samhara, Anakhya and BhisaT) 






(527-644) 
preliminary (527) - Relevance of the present treatment to 



Saktopaya and its metaphysics (.532) - Saktyaviskarana ( 532) - 
Krama as Paricartha and Catustayrtha identified with five- 
fold functioning of the Ultimate ( 534) - Srsti Cakra: Cycle 
of creation (542) - Sthiti Cakra: Cycle of Sustenance (544) - 
Saiihara Cakra: The cycle of withdrawal (546) - The significance 
of the three cycles (547) - Anikhya Cakra: The cycle of the 
unnamaole ( 549) - The nature of Anakhya: Concept explained- 
Anikhya Cakra as Samviccakr a and Saktopiya ( 561) -Controversy 
about the precise number of aspects in Anakhya Cakra (566) - 
Core of the problem with reference to cognitive process 
examined (572) - Anakhya: The PQjana Krama versus Samvit 
Krama (576) - Kills, i.e., different levels of cognitive 
experience and spiritual progression ( 579) - Powers in 
relation to object of knowledge (576) - Srsti Kali or the 
creative aspect in relation to the ooject (580) - Rakta Kali: 
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Power of sustenance in relation to object (683) - Sthiti 

- t 

Kali or Sthiti ^asa Kali; Power of withdrawal in relation 

to object (588) - Yama Kali: the power of inexplicabllity 
in relation to object (590) - Powers in relation to means 
of knowledge (595) - Samtiarakali: Power of the creation in 
relation to means of knowledge (597) - Mrtyu Kali: The power 
of sustenance in relation to the means of knowledge (600) - 
Rudra Kali : Power of withdrawal in relation to means of 
knowledge (603) - llartandakali : Power of Anlkhya in relation 
the means of knowledge (610) - Powers in relation to the 
subject (613) - Paramarka Kali: The power of creation in 
relation to the subject (614) - Kalanala Rudra Kali : Power 
of sustenance in relation to the subject (616) - MahaJcalakali: 
Power of withdrawal in relation to subject (619 ) - Mahabhairava 
Gandograghora Kali ; Power of the indefinable in relation to 
subject (622) - Some concluding remarks regarding Anakhya 
Cakra (624) - Four sub-cycles pertaining to Anakhya (627) - 
Hhasa Cakra: The cycle of the Absolute effulgence (634) - 
Bhasa as the principle of ultimate transcendence and 
transparence (635) - Five cycles and the s ch erne of worship 
in the system (638) - Mutual relationship of the five cycles 
and conclusion (640).J7 
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1. PRELIMINARY 

m. 

The Krama system gives a system of dynamic absolu- 
tism in which the Absolute, out of the necessity of its 
nature as consciousness spontaneously moves itself through 
its will-power, and ultimately splits Itself up into the 
subjective and objective order. But, as this emanation is 
an emanation of the self -evolving thought, there cannot 
be anything lifce outside or inside; yet, such is the mode 
of the emanation that each individual self seems to perceive 
an objective world before it. "The ultimate principle", to 
quote Dr. S.W.Dasgupta, M is pure consciousness endowed 
with self-spontaneity, and it is this self- spontaneous 
consciousness which manifests itself as psychological 
categories and as objective data side by side, ana this 
makes the whole world of mind and matter with all their 
developments essentially spiritual in nature/' 1 "The worldj 
of matter and that of mind are then both equally spiritual, 

only their spontaneity is manifested in different grades 

2 
of perfection, * 

The perfection, in the system, means harmony* The 
absolute, ultimately, has been conceived of as a melting 






1. Indian Idealism, p. XXIII. 



2. Ibid. p. 194. 
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terminus of opposites and contraries. 1 The Kraxna system 
does not hesitate in claiming that the Universe oC our 
discourse or any section of it - including the experien- 
cing subjects - cannot enter on the stage of harmony, 

2 
until it has exhausted all forms of opposition reducible, 

in the system, to the 'I' ana the 'this' expressions. "And 
the result of that harmony", we may quote with profit the 
words of B.K.Mallik, "must be unity, as it is unity that 
alone can represent the realization of common purpose, the 
sine-qua-non of organic life. If harmony must mean that 
different centres taking part in it must imply a common 
purpose, ana if different centres can only function to 
realise that purpose, there must be a stage to represent 
the realization of that purpose. Harmony without that rea- 
lisation has no meaning and as the common purpose is bound 
to be monistic and singular, the realisation is bound to 
be made a unity?" Though these words have come up in the 
context of his own metaphysics, they sound aptly meaningful 
in the present context also. 



i. wf >rraf qf t: ^wt^wtt 

3. The Real and the Negative, p. 467. 



K.S,(A).8. 
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The Krama system comes out with a momentous con- 
clusion and approximates to the most modern metaphysical 
systems of today. It is the mind (consciousness) and, for 
th*T matter, the universal mind, which is the ultimate 
unchangeable reality, But the Krama would never take it 
as the subject as opposed to wh a t is called the object. 
This equation, Krama mist warn, consciousness -reality 
should not be interpreted on the lines or Advaita Vedanta. 
Consciousness in Aavaita Vedanta is simply a subject, though 
ultimate, and contentless. Nothing can be deduced from it 
except by Introducing another concept known as Maya, which 
too, is wholly inexplicable. 

The Aavaita thinkers cannot argue that though we 
cannot deduce anything from tile ultimate mind it is not for 
that reason without content, it is endowed with a rich 
content, though indescribable, because homogeneous, The Krama 
is logically more consistent. To say simply that I feel 
to de a positive content is one thing, to say that it is 
positive because other truths can be deduced from it is 
another; and every rational enquirer will prefer the latter. 
It is here that the Krama metaphysics has a rational bias, 
and constructs the epistemic and mystical superstructure, 
whatsoever, on the firm ground offered by the rational stand 
it has taken with regard to the nature of reality. Krama is 
not opposed to the idea of reality as ultimate subjecthood 
or mind. What it is opposed to is the conception of the 

- 
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ultimate subject as contrary to the object. Reality i 3 not 
negative, that is, it is not without a, content; it i a 
rather replete with content. 1 All other truths can he 
and are deduced from it. And these deductions are truths 
by virtue of their being deductions from the Supreme Truth. 
They cannot be otherwise. These deductions are guaranteed 
by the inherent dynamism of Reality, thereby ruling out 
the the adhoc introduction of any concept such as iiaya.Even 
the Maya itself in the Krsma system is a deduction from the 
ultimate implying that the object, the 'this' element in 
experience, is not opposed to the subject, the 'I' element. 



1aJ% ^ 2 ear Why the ICrama thi^ers take the 

Advaitin's concept of Brahman as negative in content 
or structure. They do not stop here, but go further \nd 
even treat the advaitins on a par with thS BaSa 
S-unyavadins. Both have been assigned the AnakhyS ataiM 
in the Krama hierarchy of objective emanation - & 

M.M.P.,p. n . 

5?**^ assignment which involves indirect criticism 
of the two systems holds good in the figurative sense 
only, otherwise the stlhya or Anlkhya state of Kr^a Ld 
that of Sunyavadm and for that reason that ofClto 

ifft s^t^ life **w mwi crfe ^H & %*m$wrp®r f*r~ 

^Bh # V.,p,iio 
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Instead, the former is deduced from the latter. Were it 
not so, the harmonious realisation would never he possible. 
If they are opposites, they are so in the limited sense 
only, viz., in constructing and working out the system of 
the universe they act as opposites only to let their oppo- 
sition vanish in the final realisation. This is what 
harmony implies. The whole process of Samviccakrodaya 
(rise of the cycle of awareness), *ich constitutes one of 
the nine most important features of the Krama system, « 
SBOxa*** is directed towards realisation of that harmony 
*ere the ideal stands actually rea i ls ed hy all the centres, 
subjective and otherwise, participating in this great 
project. It is why, the Krama thinkers are never tired of 
repeating, the ultimate, i.e., Kali, is called Perfection- 
oonsoiousness and the v*ole universe can he exhausted in 
its three powers, namely- Transcendent (*«*£>, Transcendent- 
Empirial (Paraparl) and Bnpirial (Apara), 1 that assume all 
the forms including the twelve-fold order of Awareness, and 
suggest how toe self-spontaneity manifests itself in V8Xylng 
grades of perfection, since what we encounter in the begin- 
ning of our quest for Reality is the graded perfection 
alone, Krama system enjoins the gradual course of self- 
realisation through the successive purification of determinate 



1. T.S., p.28. 
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thought-constructions (Vikalpa-Sam^kara) . The Awareness - 
sycle (Samviccakra) comprising twelve Kalis amply demons- 
trates this initial aspect of the system. 

2. RELEVANT OF TH£ PRESENT TREATMENT TO 'saKTOPaYA AND 
ITS METAPHYSICS 

As has already been mentioned, 'saktopaya, that is, 
the Krama system is a name of a very wide range of spiritual 
pathways that lead to the final attainment. Out of this 
group the three, namely, 'saktyaviskarana (recognition 
through discovery of intrinsic potency), Krama-Catustayartha 
(four-fold funcilonalism) and Vikalpa-Saniska^a (purification 
of determinate construction) happen to he the most impor- 
tant. All the three incidem-ally find full expression 
through Samviccakra or the cycle of Awareness which is going 
to be discussed presently. Since all the three are tele- 
olosically oriented to reach the common goal- indeterminate 
ultimacy- / their agreement in detail is not only intelligible 
but natural also, 

2-A, ^AKTYAVISKARAffA ■ < 

Let us begin with the process of 'SaktyaViskarana, 
a phrase borrowed from Utpala together with all its 
associations ( ^c^Tl^lcrfr STc^wh^ I.P.K. 1.1.3) . 

According to Ksemaraja, who must be credited with adding 
this Upiya as 'Sakti-Cakra-Vikasa (expansion of the power- 
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cycle) to the itinerary of Saktopaya, whether it is the 
transphenomenal order <wf the phenomenal one, the Divine 
Essence always retains its authorship of the five -fold act, 

viz. Srsti (emanation), Sthiti (sustenance), Samhara 

1 
(withdrawal), Vilaya (concealment) and Anugraha (grace). 

The equation, in this respect, between mindane and trans- 
mundane manifestation suggests that the ultimate principle 
carries out the five processes even in the condition of 
Saiiisara. This authorship of the pentadic functional ism 
occuring within one's own personal experience, if pursued 

steadily with firm understanding, reveals the true nature 

2 
of the absolute, i.e., self, to the seeker. What we call 

Jivanmukti (liberation within life-time) is not something 
adventitious, but consists in knowing the universe as an 
unfoldment of one 1 s own essential being. This aspect of self- 
unveiling is characterised as Saktyaviskarana. 






i. cmrft m<z rfrnx^rFi f^tta i 



P.Hr, 10. 



RfX^tc^rf m%^^ iT^ffazTe^ qf^tHWS I 



Ibid, p. 63. 



Also see M.M.P. ,p # 100. 
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2 " B - ggAMA AS PANOARTHA AMD OAmSTAYARlHA IDENTIFIED WITH 
F IVE-FOLD fUNOTlOttlMG OF THE ULTIMATE 

— — — — — mmmm «mhm — . i ^ 

The unusual attention, which the present system 
has focussed on the fivefold function of the absolute in 
both realms, has won for it the title of Catustayartha and 
Pancartha. 2 

It is Uatustayartha, when we leave out the fifth 
function, i.e., dispensins of grace ( AnugrahltrtE) , as it 
is nothing but becoming the Absolute itself. And Pancartha, 
obviously, includes the fifth one also. We shall se e, later, 
that these are instrumental to the emergence of the Awareness- 
cycle or the cycle of Powers. The point, at issue, merits 
consideration m a wider perspective and greater detail. In 



I 



i* w: wwrf: i T.A.v. f i.p.i5o 



M.P.(S).,p.42 



Quo ted, Ibid., p. 45 



M.M,P.,p # 63. 
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the last chapter various meanings of the root Kala, such 
as Ksepa, Jnana, Saicbyana, Oatt ar*i Had*, have been brought 
to our notice. All of them are Identifiable with these five 
acts, viz., Srsti, Sthiti, Sahara, Ariakhy'a or Vilaya and 
Anugraha respectively. Similarly* it may he noted that in 
their nature and structure they anticipate Iccha, Kriya, 
Jnana, Ananda and Cit, respectively^ 2 ^ese two equations, 
li- kept to mind, would, facilitate us to understand their 
character and mode of behaviour even with regard to the 
part played hy them in the epistemlc context. Consequently, 
the sub-equations of creation (Srsti), sustenance (Sthiti), 
withdrawal (Laya), etc., with the knowable 3, the means of 
knowing and the knower respectively should, therefore, cease 
to baffle us. 3 These five acts have been differently termed 
in the several schools of the Krama system owing to their 
affiliations with different Pithas. Tne most popular nomen- 
clature comprises Anikhya and Bhasa for Tirodhana and 



2. 
3. 



M. ibid.,pp.60,63; K.S.(A).14;, see six the M^gf 
verses which are quoted by Sitikan^ha tin M.P.(S) ,P.«>» 

^mm aVrtf zr^rr^ w5teto: i _ r 

in Gatustayirtha 'Ananda is dropped and Anakhya coincides 
with Cit.' 

K.S.(A).10. 
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Anugraha respectively, the first three terms remaining 
unchanged. Similarly, in another tradition Atti, Trptl, 
Prapti, Virati and Visranti replace the usual phrase 1 of 
Srsti, Sthiti, Samhara, Vilaya and Anugraha. Yet other 
traditions supplant these with Udaya, Avabhisa, Oaruana, 
Kalasrisa ana Visrinti 2 as well as Abhasana, Raicti, Vimarsana, 
Bijavasthipana and Vilapana respectively. 3 

Since the entire metaphysical base of the Krama 
system is realisation-oriented, these functional concepts 
will he examined with reference to the empirical subject 
and his world of objective experience. Let us take, for 
illustration, the case of the perception of a post. 'When a 
person rivets his eyes on a post, his bare inclination to 
do so amounts to -creation' of the ohject (i.e. post). 
Creation consists in taking an object (post) as distinguished 
from the other (i.e. pitcher). Persistence in such a cog- 
nition, even for two or three moments, brings out the 
phenomenon of sustenance; because sustenance is nothing but 
the staying on of the object in the same condition. But 
the moment he diverts his attention from the previous object 
(post) to a new one (pitcher), the previous object is said 



1. M.P.(S), pp. 41, 42. 

2. Ibid., p. 42. cp. S.P., p .48. 

3. P.Hr. 11. 
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to stand absorbed (Samharaj am the fresh one, in question, 
created. Yet, there is an intermediate or transitional 
state caused by the transit from one state to the other. I 
This is called the fourth state, i.e., AnakhyS casting 1 

aside all the objective association, ana i s saia to be j 

characterised by pure consciousness. In our case this state 
marks the transition from the diversion from th7j"at rf/" 
the cognition of the pitcher. No, comes Bhasa (The Light) 
which, though imman 
immunity from them. 



which, though immanent in all these processes, clains 

1 



These acts ladmit of one more explanation as well. 
It is common knowledge that a post is usually made of 
wood; yet, on the occasion of the post's perception, we 
are not necessarily conscious of its having been manufac- 
tured out of wood. Hence, when a post is perceived as a 
post, its latter aspect (i.e. being a product of TO od) 
remains unnoticed and similarly, when the latter factor 
Is taken note of, the former one recedes to the shade, 
in each case, whichever (of the t*>) i s perceived is created 
*lle the remaining one stands withdrawn, But the complex 
perception of the post as a» whole, e.g., a wooden post, 
in which both the factors are called upon to render their 
part, marks out the state of sustenance, because the indi- 
vidual brightness of the two cognitions is for the time 



1. M.M.P., p. 53. 



i i mmm > 



538 



beins lost i„ the said confi s ur ation . Once the onjeot 
*atever be the case, has served lw ^^ ^ ^ 

rninate consciousness - <thi a -i „ 

this is a p 0st . . SUD3ideSt r m±s 

period of qualm is known as An&khvo *v, 

wa as AnaKhya, the unnameahle 

roixowe, by te9 3tate of reallsation the self . 3p ; ntmeity 

of t he ulti^te thought called Bhasa".' It is in this eon- 
text that a reference raay he made to Kse^aja-s observa- 
tion*. - Accordlns tQ hXm> traxl3cendental Oonsciousness 

*iie enters into the sphere of the hod, etc., ln the 
process or self- externali23tion> ^ ^^ ^ ^ 
etc., appear in definite space, «. etc. Then with reference 
to appearance in definite space and thne etc., „ is „ is 
act of elation (afWO| wlth referenoe ^ ^^ 

in another space ana ti me etc., it ls His act of withdrawal 
or absorption (S^artrta"); with reference to the actual 
continue of the appearance of hlue etc., it is His a ct of ' 
.ai.ten.nce («*«,.« „ % „ ^^ (v 
consists in ^ the object ^ ^ ^^ ^ ^ ^ 
dispense 6raoe (anugraha) lies in appearmce ^ ^ 



1 



1. M.M.P..P.53, 

e r ce to w.wi^i.ts ssls-st- 
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as essentially identical with the supreme principle of 
self -effulgence. By taking another illustration, in which 
the perception of the yellow follows the perception of 
the blue, the idea may be made still clearer. Such a case, 
at the outset, would present the percipient as withdrawer 
(Samharta) from the point of view of the cognizer of the 
blue already- manifested. But the same would mean creatorship 
for one who is perceiving yellow being manifested, Sufetainer 
is he with reference to the manifestation of distinction. 
He exercises concealment with reference to the object whose 
impression the heart has retained. He comes to be known as 
dispenser of grace in view of his letting the world, which 
has been reduced to a germinal form, i.e., memory etc., 
identify itself with pure awareness. These very five acts 
have been differently termed in the Krama terminology, e.g., 
manifesting (Abnasana) , relishing or attachment (Ra&ti), 
self-realising (Vimarsana) , settling of the seed (Bijavas- 
thapana), and liquefying (Villpana) respectively. These 



Sp.S.,p.l2, also see MJ?.<S), PP.44-45. 
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have "been reinterpreted in terms of perceptual functioning 
of tlie senses. 1 Thus* from the exclusive Krama pglnt of 
view, whatever appears through the successive functioning 
of the sense -divinities is, so to say, emanated. An object, 
thus brou$at forth into appearance, is saia to "be sustained 
in experience "by the Sthiti-devT (maintenance -goddess) so 
long as it is enjoyed "by the particular cognitive sense. 
It is withdrawn at the time of confident grasp, viz. , M l 
have known the object." However, when in the process of 
withdrawal the object of experience generates various inner 
impressions of doubt, i.e., contraction of nature, it is 
pulled up to the state of concealment (vilaya or Anakhya) 
by mating it acquire the germinal state of the future crea- 
tion. jBgfes When this world in the germinal condition is held 
back inwardly, and any thing else that figures in our exper- 
ience at that moment is brought to sameness with the 
quintessence of the knowing self, through the processes of 
Hathapaka and Alaragrasa (that refuse to tolerate any deter- 
minate experience and existence as separate from conscious- 
ness), it is regarded as the state of Anugraha. In other 

words it is the attainment of perfection, an outcome of 

2 

supernal grace „ . 



1. Ksemarajaalds - ^FR^WP^ ITTTftMtff^^Tf^T .,, 
Ibid, p. 64. Curiously enough, Jaideva Singh translates 

^^TPfc^T as 'from the point of view of the highest 
end 1 which is not substantiated by facts. It simply means 
"from the point of view of the Krama." 

2. P.Hr., pp. 64-66* 
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Ksemaraja takes up this problem in detail in 
his S panda-Sandoha written with the sole purpose .of 
explaining as to how this realm of 'saXti-GaKra-VikEsa 
contributes to the self-recognition. 1 The five-fold func- 
tion of the absolute is raison detre of the world. But, does 
it not come in conflict with the established Krama view 
that the various phenomena of creation and destruction 
etc., of the universe are brought about by their respective 
presiding deities ? For Ksemaraja there is no discrepancy 
between the two views. His interpretation of the phrase 
■Sva-^akticaXra-Vibhavam • (Sp.K.l) in His S panda-Mirnay a 
leaves no doubt on this score. For him, the Absolute, 
Manthana Bhairava (be it noted that Ksemaraja agrees with 
Abhinavagupta in holding the supremacy of Mahesvara), is 
the source of the entire cosmic sport embracing creative 
activity, manifestation, enjoyment and absorption which 
all proceed., from the cycle of twelve divinities, such as 
Srsti, Rakta", etc., the presiding aeities of creation etc. 

But,, while these divinities perform their functions, they 

} 2 

do so under the impact of a close embrace of the Lord. 



1. Sp. S., pp. 16-20. 

2. Sp. N., P. 6$ cp. 

K.S.(A).28. 
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This fivefold functional activity of the absolute 
has a consistent ana uniform flow and is revealed to 
those alone who are endowed with tremendous spiritual 
awakening. 

3. SRSTI-OAKRA i CYCLS OF CREATION 

We may now switch over to the other margins of 
the Five Functions. All these acts, functions, or states 
of the absolute agency have been conceived, in their own 
right, as constituting the five cycles (caXras) all going 
hy their respective names. These cycles, in the esoteric 
language of the system, reflect the flow of Universal ener- 
gy as a continuum. Hence mutual pervasion among them is 
not ruled out, rather it is accepted to be the self-evident 
inference from it. Their acquiring of the individual name 
depends on predominance of the respective function over 
the rest of them. 1 Though each act incorporates the 
semblance of all other acts, the predominance of one 
implies the emergence of the variety with regard to that 
one only. 2 Without looking deeper into all these cycles, 



1. 
2 



d^^frflnflw ^wrfHf w**2wwr 



M.M.P.,p,101 






M.M.P.,p.l01 



Li* «... — ->• - - *— "■ oi : i 

is knomffi as rinasa. ^ 

„,„. «« « » — . - -> » - - -*; M 

-^ * « frs-r the rise ot aJ-1 
tnat lt is Bhasa *** supplies the basis for 

sion Thus creation is said to be the synthe- 

an + Q m succession, inus v,i 

,lv Uayoga, Avabhasa (manifestation),, 
S i3 of five processes, namely Uojoga, 

.,„,,, ..i "Itma-vilapana ( self- 
Carvana (chewing or relxahang) , Atm 

defying) ana Nistarangatva (wavelessness) . All « us, 
liquefy n«w ^ asS ociatea with each 

the empirical sheets, are invar ia 

of .hese processes. F or esa*ple. the potion of a P otter 
raay he analyse,. Xn the first instance, he sets reany to 
Z~ -ernally what erstwhile was one with his thou.t. 
ttl . u Uayosa. The ^ achieves a concrete 
t he aid of a .tic*, wheel am other instruments. Thas U. 
lla. m - thir, inst.ee, ^ employe •. .- 
to service of _ a purpose, he constantly ta.es the o^ect 

Z his c. M. - cal- — - — » *" S 7 d 
its cause (artha*riya), the potter 6 ets different to at. 
This is the fourtn instance *~ as Virapana, foZlo~d hy 

-m -, at» K e called Nistarahsatva, when even 
the fifth and final stage caiiea 

w of the purpose served hy the pot vanishes. «* 
the memory of tne puxpu^ 
I ^us, thoush the «*» is heyona Krama (succession) , at 

I ^pears to he successive due to its inherent 
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freedom* The cycle of creation is said to consist of ten 
crests or aspects (Kalas) with reference to the five 
processes described above ana their agents. In the mystic 

o 

terminology they are known as Yonis and their Siddhas. 
These Kalas reflect the absolute's first propensity toward 
self -concretion. 

4. STHITI-CAKRA s CYCLE OF SUSTENANCE 

Wow we come to Sthiti-Cakra, the cycle of suste- 
nance, Sustenance consists in continuation of the emanated 

2 
until the desire to withdraw them has arisen. It has 

twenty two aspects, namely, (i) four lords of ages (Yuganathas) , 
who preside over their respective spiritual seats (£Ithas), 
are known as doer (KartaJ , knower (Jnata), resolver 
(Vyavastta) ana conscious or Aware (Ceta). They are respon- 
sible for the rise of different worlds under the various 



1. M.M.P.,p.l01; The views expressed by Dr. Gopinath 

KaviraJ in his $ff^ *&& * ^^ (pp. 90-91) 

are taken from M.M. 

2. Ibid; Ivi.P.(S), pp. 112-114; M.P.(T) 8. 7 - 

M.M.P.,pp.l02-3. 
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states of experience namely, wakeful, dream, deep sleep 
etc. To these four the number of their spouses, the 
presiding divinities of those Pithas (Oddyina, Jalandhara, 
Purnagiri and KamarUpa) may also he added. These four are 
known as Kriya (activity), Jnapti (understanding) ,Vyavasiti 
(resolving or de ter mining ) , ana Oiti (conscousness) . All 
these are assigned to the head-wheel (/sirascakra) .(ii)Next 
come the twelve princes (Rajaputras) that live in hexagon 
(Satkona) of the heart and form two groups of six each. The 
former, known as SadHikara (with authority), includes 
intellect plus five organs of action; while the latter, 
known as Niradhikara (without authority) comprises mind and 
five organs of intellect. 2 (iii) And, in the centre of 
that hexagon are seated the two, i.e., Kulesvara and Kulesvari 
that stand for 'ego' (Ahamkara) and 'egoity' (Ahhimana-SaKti) . 
This completes the total aggregate of twenty two aspects 
which lie at the root of self's emergence as the multitude 
of forms. The lords of the ages impart significance to 



this cycle. 



3 



1. M.M.P., pp. 102-3; also see M.P. (5) , pp. 114-116. 






C.G.C.2.43. 



M.P.(T).8.12. 
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5. SAAHAHA-CAKrtA: aig_ CYC LS OF WITHDRAWN. 



The sustenance- cycle is succeeded by the 3aAhir 3 - 
°a*ra (i.e. cycle of withdrawal). Withdrawal consists in 
holding and drawin, the ejects - the externally ^.^ 
OacK to their native fold, e.g., sel r, in the for, of latent 
traces (Vasana) containing potentials of the future creation 
Here the eleven Kalas happen to he- at wor*. The -figo- 
(Al^a^ara) represents Antahka^a (internal or 6; „, vlz 
Uanas, Buddni and Aha^Sra) taken as one composite entity 
ftl " t0 f etaer W " h *" — e-or Sa ns, accounts for the eleven 
S^ara-SaXtis (potencies of withdrawal) which e.erge after 
conning the former. A t this level, tne ego «*„ as the 
subject (because without this the concept of lindtea subject 
is meaningless), sense orgms &a ^ ^ ^ ^^ ^ 

the objects of these sen.es as kncwable. These Kalaa are 
nothing but those aspects of the ulti^te dyna,^ which 
stand for the internal grasp of this triad. 

The notion of Seven Rudrae, in 'saiva and Hindu 
Pantheon, raa y be easily understood with reference to these 
Sabaara-Sa^tia.8 A11 the three cycles for.-the various 
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modes of self -adoration characterised by indeterminacy. 
The main objective of these cycles is to make an allowance 
for all the spiritual aspirants, who have come up to the 
respective levels of these cakras with an unflinching mental 
attitudes, to have for ever the process of time nullified 
(kalagrasa) at all the different levels of experience „ 

5- A. THS SIGNIFICANCE OF gig mRSIS CYCL ES ;e.K. „ SjgTI T 
STHITI AND SAiVKAHA 

the_ 
The author o f/ Mah an ay apr akas a gives sufficient 

hints tc the effect that a controversy prevailed amidst 

the sub- schools of the system with regard to the utility 

and efficacy of the three cycles. The controversy reached 

the touching heights, ana one of the schools actually went 

to question the very merit of propounding the concept, 2 

They are of the opinion, once the mortification of the 









M,P.(T)8.20-21 



Ibid. 8.24-25. 
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P-cess of «. (Kala^sa; has , een ac0omplished ^ ^ 
aspirants, all thsir ^.^ ^ ^^ ^^ 

at the final point of concurrence (SaitoibaJ - a state 
of unohscured vision a n d complete rest. Such elevated 
aspires are led to ulti ma te oiiss hy a Ut tXe s u, iance 

the, ,ant Ana^yi-Oalcra (the cycle of *. ^^^ to ^ ' 
-rshiped, after Vrnd a Ca*r a . But dlf f ers the ^^ Qf 
*• Mah^a^r^a^l, ^ ^ ^ ^ ^ ^^ 

and srasp of these three cycles (vi 2 , Srsti.Sthiti an d 
Sahara) not on ly causes the Sulcus cont,o! over the 
atmosphere, hoth taternal ^ ^^ ^ ^ ^^ 

an actional sense of seif-rulf i lmen t. xhe sor , Dtum 
texts, such as the Vfc^ ^ ^ ^^^^ ^ 
actuary inspire, the author to formulating such & ^ 
^e scope of threefo ld eycie can he ex ten ded to all the spi- 
ritual processes namely, ka thana or UC oi, a , Kl ja na an d 
a-toiba. But .ore lawortant than ^ ^^^ ^ 

mature, in the sense, th a t they are intended to achieve 
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self -revelation ( 9n^rPWj*r; )*■ constitute a type of 
cognitive process akin to retrospection of the objective 
perception ( f-ftiffal fTWTNfc: ) and are, thus, deemed to 
realise their essence as submergence in Awareness ( sTcj^pq- 

ivlahesvarahanaa in his Mahar tha-man j ar-'i finds 
himself in complete agreement w ith the author of the 
Mahanaya-prakisa. He is quite emphatic in his views and 
feels that the only valid course open is to assimilate and 
imbibe the spirit of the five cycles beginning with Srsti 
and ending with Bhasa" To preach or go in for any other 
order is an act of blasphemy and profanity. 2 He is not with- 
out scriptural support,'' the Krania-Sadbhjva is his 
harbinger. ^ 

6, ANAKHYA-CAKRA : THE CYCLE OF THE UNNamaht.p 

THE NATURE OF ANAKHYA; CONCEPT EXELAIKED - Now we 
pass on to Anakhya-Cakra hailed by the veterans as the 






1. M.P.(T) 8,30" 

M«M.P.,p.l08 
3. Ibid. 
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sooaoaex quintessence of the system. This is the final stage 
of the four-fold (catustayartha) and the penultimate one of 
the pentadio (Pancartha) Krama. This cycle of the Unnamable 
is the same what has been severally referred to as the 
cycle of Awareness (Samvicckra) . Analvhy~a, being a function 
of the Absolute, represents a particular state of the 
supreme agency or subjectivity. Thus in the fourfold. Krama, 
Anafcchya is nonetheless recognised as Reality itself, orelse 
as constituting the basic content of Reality. Automatically, 
on such a view, Para Vak (Supreme Speech) and Ariaknya are 
not distinguished as such and are held identical. 1 The same 
Reality conceived as AnaXhya is called Vyapinl in the 
context of creation, Sauanl in that of sustenance and Unmani 
in that of withdrawal. 2 It enlivens the entire panorama 
of experiences entities, modes and objects of such 
experiences, ana the subjective reactions growing out of 
them. It is Anakhya, as it has freed itself from all the 



i. ^f ....tuto w*mr.. Frew?* ^ "W^J (i) *.&< 

Quoted from an agama, ibid. Also cf.p.42. 
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three functions, A thins acquires a name in accordance 
with its function. Naturally a thing cannot claim * name 
if it has to perform none, 

Sitikantha is clearly in sympathy with the above 
view-point. Abhinavagupta is comparatively ailent on the 
point, hut J ayaratha's treatment of his views in the 
Tantraloka reflects his inclination towards the above view, 
Mahesvarananda appears to have adopted a different line. 
In his view Krama is five -fold one, Anakhya occupying the 
fourth place. Though he denies any substantial difference 
between Bhlsa and Anakhya, 2 he makes no pretensions about 
the penultimacy of the latter. In his view AnakhyE defies 
a name owing -to Its transcendence over the three later stages 
of Vik beginning with Pa'syanti. It has been equated with 
Suksmi, a new variety of vik, which has been introduced 
by him as a matter of logical deduction. As regards the 
nature of the anakhyl the author of the Cid-gagana-candrlka 
thinks with Mahesvarananda. According to the former, 



i- *r4r^ ' d Uwfo rt ftwr *f f^ *jt i 

$T^f of Hij^rr wrrpJferr ■ a#)f £tt 1 1 

-Quoted i M.P,(S),p # 43. 
2. T.A.V..,III, p .i3 2; also cp. ^TZprf^T ^cT^; ff«*fr. 
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PaWti as jMada, Madhyama as Bindu, and Valkharl as Lipi 
function respectively in the respective wheels, viz., Srsti 
Sthiti ana Samtiara. This state, corning up after th£ with- 
drawal of the cognitive trinity, viz., subject, object 
and their relation of knowing, is characterised by the 
lone survival of consciousness, Since this consciousness 
is negative m content, consequent upon the reaoval of 
other aspects of the cognitive process, it is metaphorically 
spoken of as -void' (Sunya). Intrinsically, this Is not 
a pure vaccum, because there still persists an inner con- 
sciousness of the transcendental self-spontaneity in the 
login's experience. 2 It is pictured as inscrutable, simply 
because the exact quantum of the ultimate dynamise at this 
stage can neither be ascertainea nor asserted in our language. 
In this sense even the inexplicability happens to be 
figurative. The idea has been clearly echoed in the 
stotrqbhattgraka? The two different stands, as narrated 
above, have led to further divergence among the votaries 
of the system particularly in regard to the number of 



1. TOft^Sftftftpcr fTlfSTS g'h frf'N&j ' Hn T: , 
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M.M.Pe,p # 104, Also cp # Sp.K,25 # 
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aspects, i.e. divinites, associated with the cycle named 
alter this state. It shall be examined at an appropriate 
time within the confines of this chapter. 

Immense importance has "been attached to Anakhya 
Cakra, for there is no "better vehicle of attaining the 
cherished objective of self-knowledge. Two reasons have 
been adduced to support the contention. The one is niystico - 
philosophical and other is psycho -metaphysical. The former 
unveils the basic texture of the Sr^sti-Cakra etc., while 
the later outlines the spiritual possibilities in proportion 
to the aspirant* s ohychological make-up and susceptibili- 
ties. 

On our analysis of the five functional states of 
a living organism or tne Supernal Being, and for that 
matter, all the respective Cakras associated with these 
states, one has a reason to think that each of all these 
Cakras overlaps and passes through the rest of them. Thus 
of Srsti, Sthiti and Samhara, Srstikrama is embraced by 
Sthiti, Samhara and Anakhya, or tne Sthiti by Samhira and 
Anakhya etc. Hence , one would be fully justified in con- 
ceiving such a cycle corresponding to Anakhya state of 
subjecthood, the terminus to which every thing moves. But, 
one may suspect that there is no room for its further 
sub-division as done by some thinkers into sub -states like 
Srsti-anakhya, Sthiti -anakhya and Samhara -anakhya. Is it to 
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suggest that the pure indeterminate Matrix splits itself 
into Srsti, Anakhfa etc., falling back Upon its associa- 
tion with distinguishing attributes (upadhis) etc. The 
clearcut answer is that considering the structure of the 
respective cycles as a whole (i.e. comprising various 
states 3 e.g. rise, maintenance, submersion etc.), it would 
easily be discovered that the cycles in question are nece- 
ssarily one with their representative states and are finally 
reposed in themselves. Thus, for example, Srsti Oakra is 
Srsti in essence and rests in Srsti. The same is true 
with the other two, i.e., Sthiti-and Samhira. It is only 
in Anakhya Ckara that their repose in the fourth stage or 
final state (instead of themselves) becomes possible. Thus, 
in Anakhya" Oakr a creation, sjaa sustenance and withdrawal 
etc., though each successive in its place, are reposed 
in Srstyanakhya, Sthity -anakhya and Samharahakhya respec- 
tively. And these three levels of anakhya, which so 
far were associated with their distinguishing attributes 
(upadhis), now lose themselves in the primeval indeterminate 



1. 
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Anikhya and assume unity with it. The Kramas like Srsti etc., 
are actually rediscovered in order that they may attain 
identity with their prius. 1 Otherwise, the very id* a of 
diversity is foreign to it. Even then this multiplicity, e.g., 
Anakhya-Prabhava (horn of anakhya), Anakhya-maya (of the 
nature of anakhyaj, Anakh\-pr a tisthit a (grounded on anakhya) 
and AnSkhya-visranta (reposed in ahakhyl) , is brought out 
anew, simply to feel the full rigour of an unbroken spiritual 
continuum by letting the breaks ultimately disappear in the 
forceful current of harmonious awareness. 2 

The other factor which contributes heavily to 
Anakhya Cakra* s enormous significance grows out of its very 
nature. The Cakras such as Srsti, etc., operate in the 
hemisphere of succession. But Anikhyl is supra-successive. 3 
Whatever the touch it has with the world of succession, it 
is because it constitutes their substrate. 4 Anikhya cycle 
occupies a unique position in the course of 



1. 



2. 



3. 
4* 
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spiritual quest and is conducive to the forcible and sudden 
mortification of the process of time (Kalagrasa) ; because, 
it bustles with trans -sequential self -awareness and, yet, 
remains anointed with sequence. 1 The natural outcome is 
that whatever the object, if it is traversed by our senses, 
the phenomenon of Anakhya is very much in force. In other 

words, Anakhya covers all the world of our daily intercourse 

2 
including not only the relation, but the relata as well. 

The Anakhya is a priori in the sense that it 

pervades, although essentially supra -sequential by itself, 

the domain of succession that entails and characterises the 

3 
phases of emanation, sustenance and v/ithdrawal. The Krama 

thinker means to say, that the phenomenon of succession 

is possible only when the reality appears in discrete and 

discontinuous bits. But, at the same time, the apparently 

sundered and insular moments do not give up inherent rhythm 



■ 
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and relation. Really speaking the succession as an exclu- 
sive entity does not suffer any connection in "between 
the objects and, thus, the whole universe is reduced to 
the chaotic state of disconnected islands. Similarly, in 
a continuum denying to it any possibility of its emergence 
as successive phenomena, the concept of relation "becomes 
logically meaningless and redundant. It is only through the 
Reality, manifesting itself through its own spontaneity 
into the exclusive and opposing events, that the phenomena 
of succession and their mutual framework can "be accounted 
for. In this particular instance, Anakhya Cakra stands for 
that continnum that dwells constantly in all the phases, 
such as creation etc., which are said to he successive as they 
stand isolated "by mutual exclusion and abnegation. At this 
junction, the Interlude "between the succession and non- 
succession, there comes a stage of complete self -poise 
(visranti) free from the tinge of either due to loss of 
'Time 1 as a determinant of our experience. Time's (i.e., 
succession's) elimination is a must. Otherwise, the whole 
process of knowing would go "bankrupt, for it would fail to 
comprehend the 'other 1 object. This is due to the fact that 
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the object and cognition both have taken recourse to 
varying nature and form as a result of delimitation of 
their essential being, i.e., self. First there is T>lue, 
then apprehension and still then relish or thorough grasp— 
and, if all stand in mutual isolation, the knowledge of 
blue would ever remain an impossibility. The phenomenon of 
knowledge is possible only when we are able to trace out 
the hidden liaison among the retala. Although the succession 
has been defined as Kala by mutual exclusion ( Anyonyavarj an at) , 
the phenomenon of understanding cannot be possible without 
taking into account the retala in utter isolation from one 
another. 

Thus, we have to contend, all our experience and 
our communication with the external and mental world 
becomes feasible on the role played by Anakhya. In this 
way we face the phenomenon of succession, and without 
denying the J difference 1 or the 'exclusion 1 we have an 
experience thereof owing to anakhya. And, at this point, 
the possibility of emergence as well as knowledge of mani- 
fold variety that is our world arises. 



1. M.P. (T) p. 9.25-30: 
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Since, the mystical phenomenon of Anakhya h a s 
been dwelt upon in a context devising ways for spiritual 
emancipation, it gains added significance. Mancipation 
or, more correctly, 'liberation within life-time ( Jivanmukti) , 
consists in realising the self as it is. Hence, the Krama 
thinker does not plead a negative attitude towards life, 
instead, it adopts a positive one. By taking each and 
every mode of life as true and genuine as any other could 
be, he makes the respective stages of spiritual aspirants 
the starting points of spiritual progression. There is no 
point in disparaging a man who is too much motivated by a 
sheer carnal desire or addicted to alchohal or given to 
eating of meat; because, each one entertains the possibili- 
ties of spiritual emancipation, 2 The modus operandi should be 
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such as to create a sense of respect for whatever they 
are addicted to, since every thins, intrinsically, Vs 
flown from one single source. Corresponding to the various 
states of deep respect for and consequent involvement in 
their respective enjoyments, their susceptibility to 
spiritual elation swells up.; and, the stage comes, when 
they prove spiritually as emancipated as others having 
come through different paths/ Follows the implication 
that real spiritual adventure consists in sublimating the 
perspective, enlarging the vision and reorienting the 
attitude. Any spiritual discipline, worth the name, must 
aim at fostering this value or attitude. It has been there- 
fore rightly said, the one, who has realised the essence 
of Anakhyi, ever remains inebriated with an awareness of 
harmony in experiences at all the levels. 2 



(contd....(2) ) 
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6 " A - ANAKHXA-CAKRA AS SAWICCAKRA AND 'SAKTOPAYA 

Now we have come to a delicate point. The rise 
of the 'cycle of Awareness 1 (Samviccakr a ) has been laid down 
a3 one of the cardinal necessities of the system. In fact, 
the Anakhya-Cakr a and the Samviccakra differ in names 
only. The essence of various descriptions of 'siktopaya 
consists in marking out the gradual stages through which a 
determinate idea, a logical construction, passes in order 
to get purged of . all adventitious and impurifying affiliations, 
Thus, the residue, in any case, would be Pure Thought, The 
strengthening of the indeterminate idea, in the yogin, 
accounts for the emergence of the cycle of Awareness/ 
Really speaking the entire 'saktopaya is mental in structure 
(Gidupayai, psychological m character (Jnanopaya) and 
epistemic in approach (Manopiya). Were it not so, we would 
completely write off our experiences of this manifold world 
rendering the whole philosophy an exercise in futility. The 
whole universe can be bracketed, without exception, under 
three heads, viz. Knower .(Eramata)^ means of knowing 
(Pramana) and knowable (Erameya). They are nothing but 
the forms assumed by the absolute dynamism so as to satisfy 
the urge of self-expression. Each such cognitive form of 



1. T.A.V., I, p. 299. 



1 1 



562 



supreme consciousness passes through a fourfold phase 
(Kra.aa-Catust.ay a), namely emanation, sustenance, withdrawal 
and anakhya. 1 Thus, four different modes of an object 
are possible owing to the emergence (Ulllsa), enjoyment 
(Sambhoga), relish (carvana.), and cessation or conclusion 
(Virima) thereof. Similar is toe case with the means of 
knowledge (Praaeya; and the knower (Pramati), too. 2 The 
famous twelve deities conform to respective contents of 
their prototypes and form a group of four each. 3 Since they 
are essentially identical with the inherent activity of the 
thought, it is on their strength that the pure thought- the 
indeterminate idea, free from even the latent traces of 
logical thought construction (Vikalpa or buduhi-nirmana), is 



1. 



2. 



«.£.(*). 9. 15 ; also quoted by Jayar a th a , T.A.V. s III,p. 128 . 
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revealed to the knower or the spiritual pilgrim." 



The same problem has been tackled elsewhere in cl 
typically different way. Sitikantha, the talented author 
of the itflahahaya Prakjsa , finds out at least three stages 
in each act, howsoever subtle or minute it may be. By 
generalization, he applies this principle in purely an epis- 
temic context. For instance, when we punch a hundred lotus- 
leaves by one stroke, though the process of piercing through 
is very difficult to catch and is liable only to be ascer- 
tained logically, the each leaf feels the pressure of the 
stroke at three points consecutively, viz. the beginning, 
the middle and the end. Though the time consumed is compu- 
table only mathematically, yet there had been, thus atleast 
three hundred punches. Likewise, each expansion of awareness 

(Samvit-prasara) , i.e., each cognitive process, comprises 

2 

at least three stages . Wherever tisamjB. there is a phenomenon 



1. M.P*(?), 9,34. 
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of knowledge, an apprehension rises, subsists and then 
disappears. These stages are still divisible into £hree 
sub- stages, viz., emanation into Adi, Madhya and Avasana; 
sustenance into Udyanti, Sthitimati and Pratyastamita"; 
and withdrawal or disappearance into Pravartamana, Pravrtta 
and Qpasanta,, These nine stages together with the tiaree 
sub-stages of anakhya account for the fourfold succession 
(Krama) and the twelvefold rise of awareness. It is why 
these stages underlying a cognition have been identified 
with the vibrations, i.e., functioning, of the senses. 



According to the Kraraakeli , they stand in the following 
order - 



Srsti-Srsti, Srsti-Sthiti, Srsti-Sa&hara, Srsti- 
turiya; Sthiti-Srsti, Sthiti-Sthiti, Sthiti-Samhara, 
Sthiti-turlya; Samhara-Srstiy Samhara-Sthiti, Samhara- 
Samhara and Samhara-Turlya* 

And, as already pointed out in the preceding 
chapter, the perfection of the ultimate reality shows 
itself in manifesting the tremendous multitude of powers, 
three being the chief -powers among them, accounting for 
the rise etc., of the universe and subsuming all the 
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subsidiary powers within. Each of these three, known 
as i-ara, Parapara and Apara, assumes four forms %m Srsti 
Sftxlti, % Lay a and Turya, This fourfold rise of each power 
accounts for the twelve stages of cosmic unfolding. The 
same are known as Srstikall etc., in mystic parlance, 1 
Abhinavagupta, though himself the author of the above 
scheme, deviates a bit from it in his Tantrasara in suggest- 
ing that the four divinities, including the principle of 
the ultimate freedom called Kalasamkarsini, assumes 
three forms each in creation, sustenance and disappearance 
respectively. 2 Much capital should not be made out of 
this apparent digression which, according to Jayaratha, 

is not accidental but purposive ana serves the interest of 

* 

particular schools. 3 



i. cT*q ?wq <%rftwt irrf^ quf^r: i 
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6-B« CONTROVERSY. ABOUT THE PRECISE jgJMgffi gg ASPECTS IN 
M ANAKHYA-CAKRA 

We have "been consciously trying to avoid atvimpor- 
tant but controversial issue, how many aspects are there 
in Anakhy'a Gakra - twelve or thirteen? The problem has proved 
an enigma with the different spokesmen of the system. It 
has, consequently, always remained a subject of heated cri- 
ticism and riddled by the controversy that has been raging 
round it within the confines of the system. By the majority 
opinion, there are thirteen aspects or crests in Ariakhya- 
cycle. This view, according to Mahe svarananda, has full 
support of such celebrated texts as the Kramakeli 2 , the 
Man anay apr aka sa 3 and the atotrabhattjrakaf Ine thirteenth 



i. cTsr f err: ptrawifc?! i m.m.p., p .io4 

3. *nff fo»w t im -if wiwww ito i 

Quoted, ibid. The verse is not traceable in the published 
edition of M.P.(T). It might be one of the concluding 
verses which are missing from the M3 on which the 
published text is based. But the Mahesvarahanda^ 
presentation of M,P.(T)»s stand is faithful*, as is evident 
from the following verse which is available in the 
published text : 

Jayaratha cites these lines without revealing the source 
and has subjected them to a harsh criticism. cf # T.A.V., 
I I I, p. 128 and onwards. 
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567 



guardian deity is Bhasa herself which is stringed through 

all the twelve goddesses, the mystic symbols of ti^eir 

respective phenomena. They number thirteen. Because, on 

the one hand, there are twelve individual senses uftich in 

the absence of any activity owing to utter want of objective 

world are condensed to sheer subjective existence, and 

consequently justify their subsistence like the inner bulbous 

root ( antahkandavat) by containing the seeds of future 

multiform objectivity. And, on the other, there is their 

totality or epitome (Samasti) which is the Divinity par 

2 
excellence • The Cia-gagajaa-oandrika. too appears to have 

joined hands with the advocates of the thirteen Kalis, 3 

The Thirteenth goddess is portrayed as being immanent in 

the twelvefold succession and yet transcending their order. 
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This view is further corroborated by a doubtful reference * 
to Sukali, (Sadhukali) which accounts for the addition 
of one aspect to the twelve kalis recognised unanimously 
and whose inclusion has been strongly objected to by 
Jayaratha. However, the viewpoint has not died out even 
todays Scholars like M.M.Br. Gopinath Kaviraj are not averse 
to such a view. Moreover, the view seems to have been ins- 
pited by such agmic texts as the Sardhasatika 3 and the 
Tantrara J abhattiraka. 4 

Jayaratha, coming in the tradition of Abhinavagupta, 
rejects the above thesis with the solid conviction that 
twelve Kills alone form the subject matter of Anikhya Cakr a . 



1. 



«pftn* *wfa m ^tf^rf^Erfqfr wfw *TT^re* c c 2 « 

The reference is said to be doubtful, because* Agnlhotra 
Sastrl the commentator, takes it as a delineation^ 
Kalanalarudrakali. Whereas, Trivikrama Tirth, the 
^^ + °^ 0f ?"?? 1 ? r edition, indexes the verse as 
depitcing Sukali (cf.p.6, Skt.lnt.). On our part? we do 
not attach much credence to the view of Sastri whose 
treatment of the Kalis, though learned and brilliant as 

tfofii^ iVtf .° ff ^ traCk - The *"»"* for our^on?en- 
£??«««» ? overfononess for giving as many inter- 

pretations to a verse as are even remotely possible. This 
™ll KZ^T^* *? the extreme of discovering even 
fact, Kramastotra is said to have eulogized 12 or »t 
most 13 Kalis according to differinTStiofs! 
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And the one, who is vehemently scrupulous about this point, 
cannot be dismissed from the fraternity of the Krama thin- 
kers for the simple fault of sticking to his conviction 
which to him is the only rational thesis. 

The Agamic authority, according to Jayarath a , is 
itself divided in its judgment and hence cannot he held to 
be absolutely binding. For example, the Krama Sadbhava 
holds the number of deities to be seventeen and yet another 
agama posits twelve 2 . In the face of such wide divergences, 
the agamas fail to have a final word in the matter. 

It is in the fitness of things to suggest that 
these scriptural texts did not build upon reason alone. 
If they did build it upon reason, they did it equally on 
mystical experience. That is perhaps the chief reason, why 
the need of self-realization never left their horizon. Host 
naturally, the scales on which they built mi#t have been 



Quoted, T.A.V.,Ill, p .i9o. 
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as comprehensive as could possibly be, yet they never 
precluded the needs of mystic experience which could'have 
been different in varying contexts. 

Now let us look to the ancients and tradition. 

According to a substantial number of authors the 
Kramastotra is supposed to have advocated the adoration 
of thirteen deities. We have presently seen Mahesvorinanda 
interpreting the Kramakell of Ab&Lnava as favouring his 
viewpoint. But Jayaratha once again refutes this contention 
with the same vehemence. 1 Abhinavagupta, according to 
Jayaratha, had inherited the tradition right from Govindaraja 
through Somananda etc., and he never deviated from it for a 
second. Jayaratha, no doubt, concedes that 'sivananda, wno 
was the first preceptor of the system and also the grand- 
teacher of Govindaraja etc., propounded thirteen K'alis as is 
evident from his only two extent verses. 3 At least here 



2 # Ibid,pp.i92,194. T.A.V.III,p.i91. 
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6 -B( I). CORE OF THE PROBLEM WITH RagERENOE TO COGNITIVE 
PROCESS EXAMINED 

After attending to the problem from traditional 
point of view, Jayaratha has tried to examine at length the 
pros and cons of the same on a metaphysical plane. The 
point at issue is to find out, why at all there cannot be 
more aspects than twelve as admitted by Abhinava* Jayaratha, 
on the authority of his master, answers it by calling upon 
us to analyse the complex process of cognition. To him the 
concept of twelve-fold stages is integral to the cognitive 
process itself. To say that thought is inner entaily dynamic 
is to suggest that all the outer vibrations are contained 
within that dynamism. Perception is a process whereby the 
objects are manifested (abhasas) outside; but, this mani- 
festation is really internal. It is a function that organises 
the different cognitions so that even in the world of exter- 
nal objects mutual connections obtain. The cognition is 
a relation that obtains between the subject and the object. 
The entire manifold variety belongs to either side; and, since 
bo tii are organised by cognitive activity so as to give us 
a percept, the relation (Pramana) becomes most important t 
It would be recalled that Saktopaya has been described as 
'Praminopaya', perhaps with a view to bringing out the 
importance it attaches to the relation, as bridging the 
unsurmountable gap between the two. In the system, subject 
is nothing but the I -experience, the self-consciousness, 
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which due to its integral freedom appears as means f 
knowledge in the fonn of twelve senses including fe^ 
am intellect. Hence cognitive instruct is reckoned as 
the external manifestation of the subject, and the latter 
is said to be comprised in the fo«ner. jfa at is generally 
tanvn as cognitive instrument is but the -knowing, itself 
that presupposes an objective framework of reference inlying 
that the pramana U m ^^ ^^ — ^^^ 

the object within it a strict confines. 1 In the esoteric 
terminology of the system, Fire (agni) represents subject 
because it gnts u Pfll e fuel of duality, the SunCSurya) 
means of knowledge because it reveals the object to *e 
suhject, and the moon (Soma) object because it depends . 
upto the means of knowledge for its revelation. 2 



I 






T. A., 4. 123-4. 



of^'ma^aUo^'susien^ce anVsub^ n0ted that the ^^on 
of knowledge'and subject rele^vefH* wit ^ ob J^t, E eans 
sane thesis. Because an o*wr ly . bears the brunt of 
enamated until revealed? ™L ', amot *• sai <* to have 
the objective evince 'persists £ th^ P °f sible unless 
and, the resulting knowledge wound V D ^ malt of sra *P! 
object does not figure i^ it, cf 1 e "• 1, *Mi if the 
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The modes or aspects of cognitive process amount 
to twelve, as has been often repeated, because of the 
fourfold operation of each of the three parts of the cog- 
nitive process. The Krama scholars have gone farther by 
seeking enlargement of this principle, Since all these 
spheres of cognition and, for that matter, life belong to 
what we call historic reality through which the trans- 
historical reality seeks its expression, everything - the 
experience, the instrument of experience and the referent 
of experience - has to undergo this twelvefold process, 
i.e., to assume the twelvefold forms which, the Krama thinker 
feels, are devised to realise the highest objective con- 
ceivable. Hence, each sense is depicted having twelve forms. 
The same is the case with the objective existence. 3 By a 
further enlargement of the idea, on the basis of mutual 
sz^argsmesit pervasion of all the cognitive states by each 
other, it is held that each of the twelve stages contains 



■r; 
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3. cF^aresrrsrrcfq ^m sresrm*?^ i 



T.A.,4.125. 



T.A. 4.145. 



T,A.V.,III, P a56\ 



m 



575 






twelvefold mode and accounts for the 144 deities. 1 The 
view has been expressed in technical context of Sancara- 
puja and £ives a further fillip to the thesis of twelve ' 
Kalis. 



I 



To the opponent Jayaratha's explanation is beside 
the mark. Because, the exponents of the concept of thirteen 
aspects themselves offer the same reasons for explaining 
the twelvefold analytical activity of the Godhead. 3 They 
differ from Jayaratha and Abhinava in including the Ultimate 
as the final constituent of the Anakhya Cakra. 4 

The whole controversy boils down to this th a t 
Abhinava does not take into account the transcendental 
aspect along with immanent ones, whereas the opposing camp 
takes both the forms together. 



1. 



2. 



^•w^TOfa <nwr«wini tittwrngimf vqh w\ f ^ ftt rf 



Stf ^q^HT^rq 



T.A.V.,IIl, p .i88. 



3. 

4. 



Ibid. 



Ibid, p. 128. 



Of. Abhi., pp. 582-25 for faithful reproduction of 
Jayaratha* s full argumentation in English. 
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6-0. ANAKHEA : THE HJJANA KRAMA vs. SAMVTT-KRAMA 

A few remarks, perhaps, may "be relevant and reveal- 
ing both in the context. To a student of the system, this 
divergence of views in regard to such an important aspect 
is not casual out flows from an altogether different scurse, 
In Anakhya Cakra, in so far as these stages are modes of 
godly expression and at the same time represent different 
ladders of spiritual discipline each implying its own 
guardian deity and its esoteric significance, they have 
"been numbered thirteen; and Anakhya-cakra has heen regarded 
as a pujana-cakra, i.e., the cycle of worship. 1 These 
stages also mark out the gradual progress in the spiritual 
awakening of the mystic, 2 who #as given too much to the 






M.P.(T)9.17-18 



Ibid., 9. 66-67. 
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world before the sublimation of his attitude. But at the 
same time, inasmuchas these stages are the unravelllnss of 
the self-awareness and the model expressions of self- 
spontaneity constituting the fulcrum of all cognitive pheno- 
mena and psychological processes, they number twelve; and 
Anakhya cakr a is then ranked as Samviccakra i.e., the cycle 
of awareness. 1 It may be noted that our respective alle- 
giance to five-fold and fourfold succession is also respon- 
sible for our agreeing to the notions of thirteen and twelve 
Kalis respectively. 

The gap between the Pujana and Samvit Kramas has 
largely been responsible for want of agreement in regard to 
the exact order of their guardian deities. In the scriptural 
literature the order of worship (PSjana Krama) has been 
stressed and, in order to maintain the secrecy of the order 
of awareness ( Samvit -Krama) , they have been dealt with only 
partially and summarily in a lopsided and scattered manner, 2 



1. 



2, 



^ T ^ ; < T.A.V.,III,p 

IMd,p,i25. 



But when the emphasis is reversed and Samvit-Krama "becomes 

the centre of treatment, an attempt is made not to disclose 

its mystery. In fact, according to Jayaratha, Samvitkrama 

contains the true order of the deities, 1 It is the reason 

wflay Abhinava takes up Raktakali after the Srstikali in his 

gloss, i.e. the Kramakell , on the Kramastotra , even though 

as a matter of fact, the Kramastotra closely follows the 

g 
scriptural line . Thus the exact order under the Pujana-- 

krama would be (i) Srstikali, (il) Sthiti-kali, (iii) 

Samhara-kali, (iv) Rakta-kali, (v) Sva-(or su) Kali, (vi) 

Yamakaii, ( vii) Ifrtyu-kali, (viii) Rudra-kali, (ix) Pararoarka 

kali, (x) Martanda-kaTi, (xi) Kalagni-rudra-kall, Cadi) 

Mahakili, and (xiii) Mahahhairava-candograshorakali. 3 

Similarly the following would be the order of 
deities under Sar&vit-Krama :- 

(i) Srsfi-kali, (ii) Rakta-kali, (iii) sthiti or 
Sthiti-Nasa-Kili, (iv) Yama-klli, (v) Samh£ra-kali'/( vi) 
Idrtyu-kali, (vii) Kudra-kali, (viii) Martanda-kali", (ix) 
Paramarka-kali,(x) Kalanalarudra-kali, (xi) Mahakala-kali, 
and (xii) Mahabhairava-candograshora-kali. 




<rt*w Hftf^sfmm i t.a.v.,iii, p .i25 

Ibid. 

3. lDid,p. 16 1,191 iSukili is to be excluded in case we 
want only twelve deities. 
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_ _ 

6-2. KALIS, i.e., j> IFFSiWT L3VELS QF C0GMmyE sxmam&i 



AND SPIRITUAL PROGRESSION 

These states, or Kansas in other word, raa y be 
studied and examined seariatim. 

6-D(a) POjjgRS DJ.RELAXICN TO OBJECT OP KWnwr.pnn* 

The word Kill, which qualifies all the four states 
to relation to the object beginning with the mergence of ' 
creative aspect, is traced to root fcala - to throw out 1 
(Ksepa) . The simple implication is that whatever the 
state, it has to be understood is some way or the other 
with reference to the external emanation. Ksepa or the 
externality of emanation consists in the act of self- 
differentiation at source ( « T ^ j^^ q; } Qn ^ 
part of the undifferentiated reality. The following lines 
are addressed to the study of the process of Ksepa as 
defined by the four stages of cosmic manifestation and 
ideation with reference to the object of knowledge. 



•*«*w*fm; fcttf to: f^ : 



M.P.(T) 9.39. 
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I. SRSTI-KALI OR THE CREATIVE ASPECT IN RELATION TO THE 






OBJECT ; PRAMETAGATA - SRSTISVAHSpa OR SRSTI-SRSJI 

Now, the phenomenon of creation with obvious refere- 
nce to an object is the first instance in the series. Two 
equations, in this connection, stand out as significant, 
viz, ; 

(i) Creation - conational aspect of the subject, and 

(ii) Creation - Object. 

These two necessarily lead to the formulation of a third one,vi3>, 

(iii)Object - conational aspect or creative urge of the subject. 

The nature of subjecthood (i.e. transcendental or empirical) 

would depend upon the nature of the order of existence 

that is metaphysical or phenomenal (tuddha or Asuddha) . 

So whatever the realm of existence, these four stages, in 

question, are essentially conational in character. It i s 

ingrained in the basic structure of desire that it must 

refer to an object, even when the object is materially or 

physically absent, it, therefore, follows that for a 

desire to realise itself as desire an objective creation, 

though ideal, is a logical prerequisite. This will be clear 

that the variety of conations should account for the variety 

in objective woria uhich subsequently attains a material 

shape. Although in conational sphere the object is not as yet 

alienated from the desiring agent, yet the very urge of 

creativity ideally differentiates the would-be object from 
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the self." Hence the Kalana or dynamism, in the first 
instance, consists in internal consciousness of that -as 
if -external' objectivity, 2 otherwise the object continues 
to he internal. In the typical diction of the system, 
Srsti-atage in relation to Srsti or Praaeya is another 
.name for withdrawing the will-to-withdraw with reference 
to the 'earlier withdrawal. 3 In ordinary language it means 
that the entire phenomena of creation, sustenance etc., 
form a continuity and, it i s wi th reference to it that, 
an object is said to have emanated or disappeared. And, 
therefore, S o long as the will-to-withdraw belonging to 
the preceding phenomenon of withdrawal is not frustrated, 



■ 
■'J" 



Ill 



* ^fw: crqrfrqq ftf>$r;«* mr siw: irff ^f^mfrf | 

N^rPf fq^zfT HTW^Tq | 

Bhas.(V) ,Ip.238 

2. mm srrf 1 ?^ ^r vnmvrfi^fr i 

T.S.,p.29. 

3. srcq^rqr - <reT turn ^t tfrrw$ Fmmi 

Bhas,II,p.239. 
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the will-to-create cannot occupy the scene. This state, 
called transcendent-creation (Para-srsti; owing to "its 
affiliation with the Para aspect also, has been described 
as subjective in view of the extremely superficial 
association it has with the so-called objectivity.* 
Orelse, one may go to the extreme of saying that this 
is a sort of primal apprehension comparable only to the 
indeterminate perception, because what our consciousness 
counteracts is not 'the- or 'an' object but the pure 
objectivity. This has been exquisitely expressed in one 
of verses of the Yoga-Vasisth a s . 

This state, according to the system's esoteric 
discipline, is also presented as marking out the first 
stage of the sUritual consciousness of an aspirant.3 
Because it is here that those, who are sheerly motivated 
by a carnal desire, are led towards the KSLagraaa through 
their identification with the opposite-sex not as the 



V 



1. K.S. (A). 15. 



3. 



^uoted,K,N # P.,p.i7. 



It may he recalled that the author of M.P (m 
meat-eaters? ****** related * Samhara for 
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opposite-sex but the Self-Her S elf (Atiaa-Yosit) . The 
three subsequent stages connote the gradual profession 
respecting this identification by subnotion. 1 In the 
overall metaphysics of the Irika system this aspect is 
reckoned as 3r 3 ti-.3akti. 2 

U * H^A-KALI ; POWER OF SUSTENANCE IK KSLaTION TO 
OBJECT : PR/UJEUGA TA - STHITI -SVAflUPA OR 
SRSTI -STH ITI 

Emanation l a succeded by sustenance. The point 
at issue is connected with the sustenance of the object. 
Sustenance as already pointed out is a counterpart of 
pramana. Hence, the whole situation revolves round the 
mode of relation *ich the object has with the raans of 
knowledge. In other words, objective endurance i s the 
precondition of knowing. Let it be remembered that we are 



1. Rtf tffcc«fff i Hl' ft»?^R»jf WT; , 

^M ^f?#^Trqe?tfKng-«itw^?fiT i 



2. Bhas (V), II, p. 71. 



M.PiT). 9.37-8,40. 
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still at conatlonal plane and, hence the sustenance means 
that the will- to -create , horn during the earlier wi*hdrawl, 
has come to stay, 



With the ideal emanation of the objectivity the 
consciousness, in the process of "becoming extrovert, 
descends to the state of pramaha due to its integral 
spontaneity. At this stage the two tilings emerge simul- 
taneously - (i) a series of psychoses in the form of colour 
perception etc., incumbent upon the respective senses, 
and (ii) the objective world. Now the subjective consci- 
ousness reaches the object through these psychoses, instances 
of the subject by themselves, which get affected by the 
object. It will be seen that this is a peculiar situation 
where the object directly faces the means of knowledge, 
and that nowhere does the knower-consciousness come into 
the picture* Yet the subject has indeterminate apprehension 
of the objective affection ( 3Vc^!$RT sff^K^WT ' 
^TTHT 3c?T ) as if it were its own ( ^T^f^T9cTqT ^cfZFtfr) 
through the mediating link of the psychosis, 2 the installment. 



1 



m 









Bhas.,I,p.239, 



T.A.4. 149-60. 
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Thus the sustenance of the objects such as colour amounts 
to but perceptive revelation or manifostative illusion* 
*atever ,ve may prefer to call it. So, the word Kalana 
here stands for knowing the differential object in a rela- 
tion of identity. 

A few observations by Jayaratha warrant Qur olose 
attention and throw necessary light on the original stand 
taken b y the K ram * scholars with regard to the perceptual 
process. In its introvert form, say at the time of I- 
experience, self -consciousness constitutes the subjeethood 
The same acquires the title of means of Pledge while it 
tends outwards, that i s , na3 m objectlve ^^ ^ 
affects the former by letting tU character Wd ^^ 
It la through the pramana that the subjective consciousness 
also gets affected with an ^airect reference to the 
object, tod what „e call m object lfl ^.^ ^ ^^ 

hut owes its being to means of Pledge 3 . Thus, variety 
and multiplicity characterise means and object *ich are 



T.A.V.,III, P<160 

Ibid. 160. 
Ibid. 
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created anew, whereas subject continues to be an enduring 
principle. 1 

This has some obvious conclusions. During the 
course of externalisation of awareness a number of psychoses 
go. out from the psychic apparatus. Owing to their concretion, 
some psychoses appear as objects so long as the experience 
persists. 2 31noe the mMx% ot)JectiVe congciouaness ^ 
not go beyond the totality f psychoses, the object is 
endowed with its determinate character, here, at this 
point. 

A piece of quartz would perhaps Illustrate it 
better. Whenever light is flashed, the quartz gets 
affected implying that the objective element colours the 
imowing or mediating agency. The object affects the knowing 
instrument, - this carries the broad suggestion that 
perceptual activity involves both internal and external 









2. cfcft ^ffifq ^gTcfqr TOiftr i 



aas.(V),II fP .72 # 



T.S., p.29. 
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processes. From the internal end the awareness moves 
out in toe form of a psychosis, and, from the external 
^ end the object casts its reflection. Thus, this U a two- 
way process, which suffers toe exit of psychosis and lets 
the object he mirrored. 

Here lies the point of departure from other 
theories of perception in Indian Philosophy. According 
to Samkhya, the object is reflected in the intellect, 
the touch of inactive consciousness i s a false one. L 
Nyaya, activity belongs to the senses and not to toe sensed, 
i.e., objects. In Aavaita Vedahta, psychosis affects or 
assumes the form of toe object, but the reflection that 
occurs there belong to cit or awareness and not to the 
object. Whereas, here, on the contrary, ^ psyohosis 
not only gets out, but also carries the imprints f objec- 
tive contribution by getting affected toereby. 

This is designated as Rakta Kali bacause, meta- 
phorically or esoterically, awareness - deity relishes 



sumptuous variety of objective emanation. 1 



* 

*. 



1. K.3. (A). I65 cp: 
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IU * - HITI ' l5L? ° R SSjg^£ ■ H)WSR OF WITHDRAW 
ILgg^CQgJ^Q gJBCT 8 PRaWAGATA-SA^^v ^ 
OR SRSTI-SaAhaRA 

This represents the withdrawal of the object The 
previous instance marked its relation with the means of 
knowledge. The subject, * ioh was seCondary ^ ^ ^ ^ 
sustenance, becomes p^ in the context of disappearance. 

Thus, this stage, represents object in relation to the 

subject. 

The- i lme di ate result of ^ p3ychosis , ^ ^ 
and getting affected by the object ^ ^ ^ ^^ 

fisures in the subjective consciousness. Such egressions ' 
as • I have known the object" take their root at % 
POint. The *ole psychological aotivlty ch ^ es ^ ^ 
from outward to inward and the objective existence, hitherto 
withi, the fold of means of knowledge, becomes one with 
the experiencing agency. 2 a. moment judgment ^ ^ 
the sustenance, so far witnessed „ the £orm of ^^ 
instrument, sets emaciated and psychosis having ^^ 



i. .... smffemra i *u*n>t fwfoftr ^^ f^ 
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K.S.(A).17. 
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its job has no justification to continue. What figures 
prominently is the desire -to -withdraw the whole panoramic 
outlay of objectivity embodied in the respective psychoses, 
within(Antahrupa-Sanjiliirsa, on the part of the divine 
or subjective consciousness, as the case may be). This stage, 
taken together with the next one, also accounts for the 
emergence of the objects of the will-to-create and the 
desire for future sustenance with reference to the precursory 
phenomenon of withdrawal. 2 To quote Dr.Pandey, "This means 
that the object has its external being only at the moment 
it affects the extrovert form of the subject, the means of 
knowledge; that its external being is destroyed as soon as 
it is known, and therefore, becomes, the content of mind, 
the idea. The Sthitinas'akali*" seems to stand for the view. 3 
In the agamic parlance the state is termed as Sthitikali 
(Pancasatika) and Stfaltinasakaii (Krama Stotra) . 4 






!• *m if^nmf str^T ^m: <m *ntf srt; wfaf^rVr 



wrfcr 



T.S.,p,29. 



2o cjfa-eTqfrrTf wwry i tf^F!ig|f ^ ^ ^ h * i m kPz : 



Bhas„,I,p.S39. # 



3. Abhi., p. 515. 
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In the mystical framework of the system, these 
senses are called senses when they are the carriers of 
the external objects. But the moment they turn introvert 
after being content with the sensual enjoyment, they are 
termed as sense-deities (Karanesvaris) . These retire 
to the solitary corner of heart and, in the absence of 
any desire, merge themselves in the supernal consciousness. 
Sthitinasakali also covers such phenomena. The sole concern 
of the devotee, therefore, seems to invoke the guardian 
deity to come out and cut the fetters of worldly existenc§ # 



L 



III. YAMA-KALI I TBE POWER OF BIEXELIC ABILITY JE RELATION TO 

OBJECT; SRSTI-ANAKHYA OR PRAMEYAGATA-ANAKHYA-SVARUPA * 

• • * ■ - ■■ ■ ■ 

When one is bent upon concealing one's true nature, 
any effort to define it is sure to meet failure. The same 
seems to be the case here. As in Advaita Vedanta Maya 
defies a definition owing to its self -contradictory nature; 



i. ^t ^rrrqtqT qT:^^r ¥f=s#^: cir m 
err wr^ni^frw wmm Hf^frftfer n 

T.A.V.,III jP .47. 
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in the same way, the state of indefinable eschews a 
definition. The only difference between the two Is that 
whereas the former is so uixier the mechanical application 
of the law of contradiction, the latter is so owing to 
its own activity known as self-conceilment ( Tirodhlha) . 
It unfolds the immense possibilities of its expression 
and, a t the same time, contracts itself by denying full 
expression, both due to its integral dynamism. Hence, in 
the absence of a definite form, it is rendered as AnakhyL 

Tills state of indefinable, while related to the 
object, is known as YamakSir. Anakhya, the power of the 
Lord, which in the mystic context stands for this state, 
is metaphysically an aspect of the absolutic factionalism 
and i 3 the sole architect of this process of Yamana. The 
act of Yamana is to be identified with that of Apohana 
usually paraphrased as atadvyavrtti or tadbhinna-thinnatva. 
The v^ole objective manifestation as such is an outcome of 
the process of self-differentiation in the form of antithesis 
of the subject and object. During the course of self- 
differentiation, it is this aspect of exclusion (apohana) 
that, first, brings out empirically the subjective entities 
and, later, the objective ones by strictly laying down the 
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specific spheres of each of them/ And when this principle 
is applied exclusively to the objective side, each object 
is assigned to its exclusive category. 

After an object has been known, the related 
psychosis vanishes and a fresh one arises in its place. 
The creative process as such is a flu x where each set of 
succession, viz. emanation etc,, is succeeded by another 
even the period of transition is very much a fact and as 
such is represented by this Anakhya state. Hence it is depic- 
ted as both causing and curbing the phenomenon of Yamana. 
Since our psychological functioning keeps oscillating between 
the two extremes, the state of affairs is analogous to that 
of doubt. When the judgment "I have kown the object" has 
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taken place, our immediate reaction is to find out as to 
what next m should do. The doubt or indecision is -resolved 
^on our deciding in favour of one of the alternatives, e.g., 
"We ought to do this, and not this" The determination may 
either he negative or affirmative, both the possibilities 
are there. Thus it is an intermediary state which has not 
lost touch with the object,now drawn back to the conscious- 
ness of the empirical knower-,and simultaneously contains 
seeds of the futurity. So like a lamp on the threshold of 
a room revealing both the sides partially, self-conscious- 
ness too brings out the objective side when tending extrovert, 
and subjective side while tending introvert, when both the 
a sides neutralize in an equipoise, both become infructuous, 
This leads again to the possibilities of a fresh percept and 
judgment* 

Abhinavagupta in his Tantra-Sira treats this 
doubt as hindering and impeding the withdrawal of the object. 
Hence, consciousness creates this doubt and abolishes it. 1 
Through this Abhinava brings in the question of comparative 
merits of inter -scriptural discipline and voices the 
supremacy of his own. What is this doubt after all? It is 



i. <*m ^taift^frf *f fTf^rtfcr i wi a ? i 
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the texertia on the part of the subject owing to the 
conflicting opinions of numerous scriptures with regard 
to one thing. He is at his wit's end as to what he should do* 
This enertia drags the aspirantaway from his quest and 
creates obstacles in realising the pure ecstacy of self- 
communion. And so, this doubt is at once done away with 
by the consciousness itself. Really speaking, these scrip- 
tural injunctions belong to the sphere of Niyati Sakti, in 
itself an aspect of the ultimate. And the consciousness 
as such is something beyond the realm of Niyati and, hence, 
manifests itself in its true proportions transcending the 
sphere of Niyati and its deterministic laws. 2 Since it 
performs opposite functions, it is supposed to be indefinable,* 

The importance of the concept of Yamakair can be 
gauged from the fact that Abhinav a has taken up its 
consideration in great detail in his Krama-keli , according 
to his own confession. Abhinava also emphasises that 



Pmvm ftqjftjrrftr stem ffafamr *&rrm f^M^mr 
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T.A.V.,III, P-1 64. 

^^nft i ibid. 



I 

■ 



i 



.1 



.- 



595 



Xamakali represents an area of common agreement among all 
the systems linked with the Trika. 1 

6_D(b) - H)WEHS IN RE LATION TO MR*W3 OF KNOWLEDGE 

in the foregoing pages we were occupied with the 
four deities which shared the c 0imo n character of annihilat- 
ing the objective aspect of our experience. 2 The following 
pages are proposed to deal with another set of four divini- 
ties which are prone to absorb that aspect of the conscious- 
ness *ich is known as means of knowing. 3 such a descriotion 
significantly conveys a particular character of the cognitive 
Phenomenon. When we know, an object, what actually happens at 
that mment i s ^t we are seized of the resulting cognition 
(Pramitl) as well as the object. The means which brings the 



Ptvm i w mftnM \m v »m^vf mfti ... i '^ef, 
*pw v?r*TiT¥ ?«&ft fl*«r*r: i m& *nm$t*to tar 

v 

. . _, ■. , P " T .V.,pp.233-236. 

2. w imfmmWt re»nf*ft^»f p*f*m i 

T.A.V.,III,p.i65. 

s. wrfY ^ ymeitaviuiWMi' «VnTft*fN^ f=»qzrfo- i 
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relata into a direct relation is lost sight of. The same 
idea has "been given a figurative expression. 

The word Kali in this context is traced to the 

root Kala - to sound and to count. In the esoteric 

context, these deities are depicted as representing the 

milestones in the growing spiritual consciousness of those 

aspirants, whose addiction to wine in worldly life has been 

2 
sublimated. When this sublimation is finally achieved, the 

mortification of the process of Kala is also accomplished 
side by side. In consequence, when the full doze of wine is 
in, the internal thrill of self-experience without reference 
to the sensual objectivity comes to stay. This is analogous*, 
to the state of pramana, because there too the object per- 
sists as an image and not independently. Through these stages 
of spiritual upliftment the expansion of middle plane 
(Madhya-dhama), i.e., anakhya, is sought, because pramana 






M.P.(T) 9.45 
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itself marks out a midway position between the knower 
and the knowable. 

I, SAlkAHAKAJI : POWER OF CREATION IN RELATION TO MgAgg 

OF KNOWLEDGE : PRA&IANAGATA-SRSTI-3VARUPA OR 5TKITI-SRSTI 

After the withdrawal of doubt or its objects, i.e., 
advisable and inadvisable acts, the self-consciousness or 
samvid brings about the withdrawal of entire objectivity by 
concealment or by liquefying the same in the fire of self- 
consciousness, as the Kraraa system would put it. 6 Concealment 
consists in withdrawing even that aspect of the object (i.e., 
objective configuration) that was subjected to doubt. 3 

Abhinava, perhaps, means to suggest that this state compares 

4 
well with that of Pratyaya-linata in the Yoga system. When 



3. yt^Tir ^impf ^Tcqf^ STd%T^T *cWfcT 



M.P.(T) # 9. 43-44. 

T.A.4.152 

T.3.,p.29. 

4. Cp. The concept of dhyana in yoga -?H? K^taTWT W^R 
Y.S.32, Here, excepting idea or pratyaya, all other 
psychoses stand negatived. 
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the sole pratyaya or idea survives, naturally every thing 
would stand withdrawn. Yet the pratyaya is not a pure*abs- 
traction, it does have an objective reference-, because it is 
never indeterminate. Hence the termination of doubt necess- 
arily involves the termination of its objects. As the doubt 
stands reconciled, it is a state of resolution. The swallowing 
up or fchaksana means withdrawing within the self. Hence, it 
has been called by its proper name, e.g., Safnhara-Kali" 
(Deity of withdrawal). 



When we describe it as the state of creation in 
relation to an object, we want to refer to the phenomena of 
rise, persistence, disappearance and absorption (indescri- 
bable state; of a psychosis. On the occasion of knowing, 
the psychosis transforms itself into the form of an object. 
It is Tadakarakarita in Vedahtic terminology. The irresis- 
tible conclusion follows that the object gets a plastering 
of psychosis, that is, the psychosis absorbs or comprehends 
the object within its fold. Even from the other angle, 
because the object too here gets mirrored in a psychosis, 
the reflection ultimately remains within the confines of 
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K.S., quoted, T.A.V. ,III,p.l69. 
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the psychosis. On both the counts, it happens to he an a ir- 
inclusive comprehension of the object by the means 'of 
knowledge. Hence at this stage the ultimate consciousness, 
though always self-revealing as such, is of the nature of 
void, so far as the objective content of a psychosis is 
concerned. Thus it is the phenomenon of withdrawal as far 
as the object goes, but a t the same time it constitutes the 
rise of a psychosis in the context of knowing. It is the 
emergence of the Tadakarakarita- on the part of a psychosis. 
In other words, what is termed as withdrawal from object's 
point of view is but the emanation of the m<*a of knowing 
from the standpoint of a psychosis .2 That is why, howsoever 
paradoxioal it may seem, it is Samftarakair and, at the same 
time, happens to be the power of creation in relation to the 
means of knowledge. 3 It may be carefully no ted that the 
object is not as yet completely and absolutely dissolved. 
Even while the object is absorbed b y a psychosis, the object 
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i 



j T 'A. V., Ill, pp. 167-8. 

3 f*sft * <ret fmmri^m: «Vn: i a - a z _ 239 
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continues to subsist in its absorbed condition. We may take 
an instance from our daily life. Our eating of something is 
generally accompanied by a feeling that the dish is in my 
stomach. Exactly this happens with regard to a psychosis 
also, gxa In the subjective consciousness of the perception 
or perceptive judgment what actually figures is not the 
psychosis-as-such, but a psychosis having the semblance of 
an object. Hence the resulting perceptual judgment would 
take the form »I have experienced the object as identical 
with myself.' This, again, throws a hint that the means 
of knowledge, as psychosis, is also identical with the self- 
consciousness. It is in the fitness of things that this 
judgment differs from that in the state of withdrawal with > 
reference to object, viz., "I have known the object." 






■ 



11 • MffTCU-KAlJ ; THK POWER OF SUSTSNANGS IN R ELATION TO 

THE ,;SANS OF KNOVVL^DGS : PRAMANAGATA-STKITI OR 
STHITI-STHITI 

This stage is esoterically termed as "ltetw-£ip4" 

(Death-deity). The state of death is a stage subsequent to 
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the phenomenon of Samhara. It owes its title to its occa- 
sioning the absolute withdrawal of the entire objecftivityi 
"In the previous stage the object in its dormant form, JLe., 
residual traces, lent its character to psychosis. Now at 
this stage, which comes in immediate sequel, even this 
psychosis loses its independent status in the pure sub- 
jective consciousness. The purity of subjective conscious - 

2 

ness lies in its complete dissociation from the object; 

otherwise, the subjective consciousness keeps determinate in 
nature due to its affiliation with the psychosis? The suste- 
nance of the means of knowledge consists in its resting on 
the subject, 4 Really speaking subject is the terminal point 
of all cognitive processes. Explaining "the sentence "I 
know this" ( ^ifft ofTOffq } Abhinava comes out with the 



;ii 



i. fttajriftfani srgRT^r; <ff^: I t,a,v.,iii, p .i68 

and '&M grZJRTCT %ft <jfc&: ^hj^ gr^TcfTftf 
i^R^ I Ibid, p. 169. 

ftF^Tf Vft tf$ dT^S^ftm I I T, A., 4.154. 

m: *nrtf Mft f*fcn f^ q ^ 1 1 k.s.u>.2o. 
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idealistic conclusion that the cognition is seized with 
grasping or apprehending the -this' (i.e., object) , 'while 
I or ego is the knowing consciousness which, in the last 
analysis, i s the final ahoa e of the -this- - experience. 
This is the phenomenon of sustenance. This is the reason, 
why Sa&haryopadhl is recognized as the essential nature of 
the Sarivia, such a view approximates to the famous statment 
ofUdayana, the author of the Ny aya-Kusurcinlali t e>g>> 
#B ft%Tt f% ftllllWr fm (3rd Prakarana). He declares 
that knowledge hy itself is devoid of form (niraicira), its 
determinate or distinctive character belongs to the object. 
Similarly, SaAvid or awareness acquires particular traits 
by assimilating, i.e., idealizing, fe 9 ODject . It ls ^Uso** 
to consciousness tc appear in the form which has been assimi- 
lated by it. But as suggested above, the psychical awareness 
(Vrttyatmaica j£aha) is ultimately reposed in the subject 
as in the context of the object it. got assimilated with the 
mediating psychosis, the means of knowledge or psychosis 
gets reposed in the subject* here, in the state of 
sustenance. 



■* 



■*•■! 
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Be it noted, that" vuhen we say 'mine* ( un ^ ** , 
unmistakably to be understood Jm? « ^/W ) , It ia 

( contd 
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111 • HUDRA-KALI ; POWE R OF WITHDRAWAL IN RELATION TO iMEANS 
OF KN0WL2DGS : STKITI-SA3JHARA OR PIUM^AGAT A- SAHARA 

The present state is characterised "by the withdrawal 
of the means of knowledge. A position of prominance for 
the subject is, therefore, implicit/in the very character 
of things, because it is subject that embraces the object 
for good. 



The esoteric name of this state, viz., Rudrakali 
or Bhadrakali has its genesis in the two roots, namely, 

Rudh-to obstruct or Bhid- to break or split and Dru - to 

2 
melt or dissolve. Such signification assumes added 

significance in view of the Kali's performing a complex 
function consisting in melting and congealing the object, 
already rendered as a residual 'trace (Samskara) . While 
introducing the treatment of this set of deities, the atten- 
tion was drawn to the two specific modes of ultimate dynamism 
(kalana) reflected in the composition of this whole set. 



contd , ) same time, 'mine* converts this difference 

into iitotxaaiascxfekaas a sort of relation of identity, too. 
Therefore the psychosis, in the form of 'death' /embraces 
the object and, in turn, is embraced by the subjective 
consciousness. 

1. T.A.V.,III,p.I74. 

2. imp* *TOnjpfW*aqfr f*iftr; i tu, r.im 

T.A.V.,III,p,i72. 
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These Wo modes were represented by the words 'Samkhyina' 
and 'Wadana' standing respectively for the processes of 
contradistinction and identification, wow the state has 
arrived for the simultaneous realisation of the twin 
activity. The process of Samkhyana accounts for the objec- 
tive existence in the form of vasani (latent impression) 
and is to be equated with the process of trodhana', i.e., 
concretion or grossification. And the process of •Nadana' 
leads to the survival of the object in the form of conscious- 
ness, pure and simple, and approximates to the phenomenon 
of 'Dravana', i.e., fusion. 1 

It may now be seen as to how this duality of 
functions is effected simultaneously. To put the matter 
in simple words, the two phases, in question, of the ultimate 
dynamism consist in its SamskEra-evoking (UtihEpaka) and 
Saiskara-revoking (Prasomanltmaka) activities ana thus cause 
a complex of two opposing mental phenomena (Psychological 
■ Spanaasl 

Let us analyse. So far an object was perceived 
and then was made to rest on the subject through a 
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psychosis. That is, the psychosis was in . fluid Condi- \ 

tion if such egression ma y oe permitted, and therefore 
could receive the object. That object, already dilutee 
in the fluid psychosis, i s congealed here. This is, 
technically, the drying up or solidification (AsyinibhaVa) 
of the object. The inevitable conclusion is that the 
object i 3 reduced to the state of residual trace. This is 
Srossification. it is said to be of the nature of withdrawal. 
Because on the one hand, the element of psychosis in rela- 
tion to an object is oried up and, on the other, the 
immediate cognitive process comes to a close due to the 
survival of the object as a sheer residual trace. 1 

Thus, immediately after withdrawing the multitude 
of the objects by occasioning their repose in the pure 
subjective consciousness, the supreme consciousness gives 
rise to a definite object in the mina of an empirical 
subject. Although the total objectivity ii e3 submerged in 
the subjective consciousness, yet the concretion to regard 
to some particular object is made possible by the process 
of aifferentiation. At this level, the concrete objectivity 
is notning but an objective residual trace. Whenever this 
SaAskara is revived, certain consequences attend to it. 
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After the revival has served its purpose, the particular 
residual trace goes back to consciousness. In other* words, 
it is a recurring two-way process. The cringing-out of an 
impression from the homogeneous stock of sub-conscious is 
an act of congealiatior; of what had already melted in the 
consciousness. Bringing that impression back to the undiff- 
erentiated stock of sub-conscious is, similarly, an act of 
dissolving the grossified. 1 This phenomenon is reminiscent 
of that of memory which depends upon the revival of a 
latent impression. Though a multitude of. impressions remain 
dormant in the individual mind, yet the memory, as a 
selective process, is bound up with the revival of some 
definite impression being carved out of the undifferentiated 
stock of the sub-conscious. And, when the phenomenon of 
remembrance is over, the revived trace again goes back to 
sleep in the individual mind. So is the case here. 

The occasion has been utilized for raising two 
important problems. The first concerns the enjoyment of 
3aa pleasure and pain on the part of an empirical subject, 
and the second with reconciling the conflicting religious 
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injunctions or beliefs* The nature of problems does not 
warrant their discussion in the context of metaphysics, 
yet, one should remember, that In India ethics has 
always been a living issue with every system of philosophy, 
and metaphysics has always borne on it. This might be 
the reason why we do not have some such thing as pure 
philosophy in India. 

However, this transniigratory world of our expe- 
rience is said to contribute to our enjoyment of the 
fruits. The. nature and extent of enjoyment depends 
upon the respective Samskaras. There are two general 
agreements with regard to a Samskara. First, It is a phy- 
sical property ( Bhautikadharma) of the soul. The Naiyayika, 
in particular, considers Bhlvana, a variety of Samskara, as 
belonging to the individual self. In the Krama system, 
too, the individual subject is characterised by self- 
effulgence and consciousness. Hence, the residual traces 
or Samskaras keep affecting (Sankranta) the Jiva. As 
these are physical properties of the self, they are subject 
to disappearance o Secondly, whichever act, enjoined or 
prohibited, one does, that endures in the form of merit 
and demerit. The pleasure and pain entail from them. 

Abhinava is very categorical that the indecision 
or doubt about •oughts' and 'ought-nots' may either proceed 
or follow the act, but the same is impossible when the 
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act is in process. Thus there being only two categories 
(kotis) of Sarhskara, the absence of indecision does not 
obstruct the fruition of an act. Due to the varying degrees 
in the revival of one's sariiskiras ( ^^T^^tqeTT^cFqTg ) 
one is bound to take a decision somewhere, sometime. The 
decision, subsequently translated into practice, leads one 
to enjoy the pleasure and pa i n as a result of the good and 
evil as the case may be. Later on, in case he confronts 
misery and pain, a doubt haunts him 'is not this the result 
of some wrong committed by me which I took for right, th a t 
I have ^oeen thrown in the f a ce f misery?' This doubt 
slackens his past deed which fails to yield any good or bad 
fruit due to his remorse and rep/entance. This may be noted, * 
even a t the moment of enjoying, one continues to act. This 
will elicit the entire epistemic activity, once again, 
leading to the concretion of the object. The recurrence of 
Samskira will compel him to reap the fruits. But, as suggested 
above, he comes across the blockade of doubt, that makes 
the deed infructuous. Here the Samskira, thou^ having come 
into bejjng, disappears as well. This da what has been 
metaphorically expressed as melting a way of the concretise! 



2m ^rreETPT^ writ, #r ^nwp; i 
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Since it is beyond the capacity of the empirical 
subject or his mental doubt to undo the efficacy-of 
Samskaras, it is i pso facto presumed that it is through 
the spontaneity of the Para SamVia that such a phenomenon 
comes into being. Concretion of the melted .and melting of 
the concreted, is ingrained in its dynamism. The ^hole 
episode is comparable to an instance in modem science 
where it is 'heat', in dif ferine decrees, which freezes 
an object and melts it. 

The other problem, as to how the conception of 
Rudrikali attempts to patch up opposing religious views, 
has been taken up in detail by Dr. Pandey . It is, there- 
fore, not worthwhile to break the same ground again. 1 
Suffices it to say that the fruit of an action is dependent 
upon the unmistakable belief in the Tightness of it. The 
belief in a particular religion ana in the rightness of an 
action enjoined by it arises from the innate mental dis- 
position of the individual. 






In the context of religious adoration, the deity 
is supposed to crush the sense of doubt and duality which 
is the sole cause of our worldly existence and, at the 
same time, fills the* individual consciousness with a thrill 
of pure ecstacy oozing from the self-realization. This, in ' 
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1. Of. AbMrcva, pp. 516-517. 















addition, removes the demerits and guides us to adopt a 
right course. 1 

IV. MARTAKDAKALI"; .POWER OF AKaKHYa I» RiSaTION TO nw 
MSANS OF KMO-.flja»B_» 3^11^ 0^ OR RU ^AGATA- 

ahakhya-3/a.a7pa 

Within the hody of this chapter it was observed 
that generally the name of a thing takes into account its 
characteristic function. The moment it is difficult to 
ascertain the function of a particular object, the ratifi- 
cations of its name recede to background and it virtually 
turns up as something precisely indefinable. Sow the stage 
has come *en, m view of the dissolution of object, the 
senses have nothing to operate upon or react to. These 
senses, the instruments, are by themselves the means of 
knowledge, because reflecting or perceiving the object 
constitutes their essence. And a preuffipa is nothing but a 
measure to ascertain and detemine the different objects. 
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It is why it is reckoned as 'sun' owing to its object- 

1 * 

revealing character. The group of the senses numbering 

twelve includes manas and intellect because their main 
function remains the same - revealing the nature of the presen- 
ted datum. In view of tne data having been withdrawn from the 

picture, the senses do not move out from the 'ego 1 and, as 

2 
such, stand merged therein. 

The personal ego is construed here as the subjective 
frame of reference which necessarily permeates all our judg- 
ments. Hence the expressions, i.e., n l hear, I see" etc. 
The personal ego, although forming part of the internal 
organ, has an independent being in the sense that the entire 

sensory paraphernalia derives its meaning and purpose from 

3 
it. Since empirical self is identified with this instrument 

of personal ego, none of our judgments ever reflects the 

4 
duality of subject and the personal ego« 



5^m»^tre mtfatt P& ^^ft w& 1 1 

3. *#HH fVWPwrtwWW 1 
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Ibid. 159. 
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The Kr aifla Stotra , in the technical phraseology 

of the system, calls it "Martanda-kali", implying tfiat the 

dynamism of samvid is concerned with Causing the withdrawal 

1 
of the senses, the ! suns', in the personal ego. Another 

implication is that the cognitive process has now come to 

a fullstop. Consequently, the Vrtti-cakra also ceases and 

the psychoses no longer entertain any objective reference 

whatsoever. 

Unlike the Pratyaohijna system, it may he mentioned, 
the Krama system, while taking the basic framework from the 
Samkhya, introduces an important modification. In Pratyabhijna 
as in Samkhya, the entire cognitive and motor apparatus 
including the ego is deduced from intellect, the ifehat. But 
in Krama, the whole cognitive machinery down the intellect 
is traced to personal ego. In this respect a sweeping com- 
parison may he made with Advaita Vedahta. There the entire 
creation ensues from Hiranyagarbha and Hiranyagarbha, in 
itself, is the totality of the personal eg03. 



1. !8f94tal<$ff $Jp£cf W^rRPW | 

tfNWfr *3cF3c^m ffc^S#&cTTc*lf^ II T.A.,4.163. 

op, VVM^T4#fPf W& WR 

2. a«flrpffntff f qf^fwwrqfr ijtffiys . . . i k.s.(a).24 
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6"D(c). H)V/EAS IN REL ATION TO TK£ SUBJECT 

*. 
Passing on to the next stage one finds himself 

face to face with a fresh set of deities solely related 
to the subject , now the sole residue, The first of the 
group sets off the process of curbing the limited subject- 
hood and the final one marks completion of the process. 
The word Kali, presently, is traced to root kala-to so 
to get. Gati here stands for ascending or realising one's 
true nature. These four deities, in the esoteric context, 
represent four stages in gradual attainment of the goal. 
The esoteric worship has been associated with the various 
stages of the meat-eating (by the meat-eaters) such as, 
observing, touching, relishing, and desisting. These acts, 
trough a process of sublimation, lead to the growing 
intensity in the spiritual awareness on the part of 
an aspirant, wfto is thus enabled to subjugate the realm 
of time. 
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Another point, worth mentioning, is that all 
these states are related to the godly function styied as 
Samhara, i.e., withdrawal. Hence the rise, persistence, 
lapse etc. of the withdrawal* now merit consideration. 
The function of withdrawing is associated with the Jnatia 
aspect of the absolute consciousness. The j£ana or knowing 
consists in grasping the cosmic panorama, apparently cut 
asunder from the sell", as one ana identical with the self. 
So what remains in the final round is the subjective con- 
sciousness, pure and simple, and it is with reference to 
this subject that one is supposed to understand the phenomena 
of creation etc. 

I. PARAAiAHKA-KALf 8 THS BOWEft OF UritiATICM J E N RSLATICh TO 
THS SUBJECT V PR4MATgG A TA-SRSTI-SVARUPA OR Hu'^^a.ot^t 

To begin with the explanation of the title itself. 
The personal ego, though the fulcrum of all senses, too is 
an instrument at the most. Its constituting the subjective 
frame of reference makes it rather more important than 
the rest. Hence it is called •Tarama-arka", the supreme 
sun, the greatest revealer a t the empirical plane. It comes., 
next, in point of importance, to the limited subject which 
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is invariably related to the personal ego, the thirteenth 
means of knowledge (pramaha). How the creation in respect 
of subject lies in the fact that with the disappearance of 
subjective frame of reference within the individual, the 
subject as such, indeed in its limited form, for the first 
time appears on the scene without any reference to the means 
or the object of knowledge whatsoever. 1 if one argues that 
the subject must have a reference to the means and the 
object of cognition; then, the only nexus that obtains 
between the subject and the means as well as the object is 
that of the complete withdrawal of both within the subject 
himself. It needs be noted that though personal ego is said 
to be related with the limited subject (out of the two types 
of subjects admitted in the system, i.e., limited and free- 
Kalpita and Akalpita) , the delimitation of the subject con- 
in his maintaining touch with the innate ignorance Imown as 
'anavamala'. The subject, at this juncture, is not completely 
immune from the potential propensity that may throw him in 
the world again. Due to his innate ignorance yet unremoved, 
he is susceptible to the worldly enjoyments. That is all. 
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• we is very different from the limited subject 

Otherwise, he 13 vexj 

- +h^ term 1 Such a subject is 
in the ordinary sense ox trie term. 

m.- - - — — « •— -*": - " ttl " 

« „t. ciae If the impression is 

should not happen to me", or else, i 

"Led, he « assise it throu. en.oyins it. - ormer 
pheno menon coincides with what has heen called -Hodhana 
potion) a* the latter with •»*«. »*«->• 
U ere that the ego S ets finally reposed. 




^sustenance of the ^ect (i.e., lifted suh^ect) 

consists in its merser with Uie ultimate, i.e., universe 
subJ ect denoted hy the word **£*». Hence, in mystical 
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parlance, this state sees by the name ofBELihala-^toa-Kaii^ 
So the limited subject comes to rest in the univerSal one. 2 

The limited personality of the subject is not 
integral to it but an imposed or imagined one. To the 
subject, under limitation, the world appears as bifurcated 
in two realms of existence, i.e., »i- ana "this", there 
being no meeting point between the two. But once this 
imagined mantle is discarded, tile entire objectivity, i.e., 
"thisi' transforms itself into the unitary subjectiv experi- 
ence in the form of »I« and the whole world, as a result, 
is realised as an unbroken continuum. 3 in effect, this 
state is nothing but that of the Saxiasiva whioh itself is a 
psychological category of the metaphysical order. The meta- 
physical order of creation is nothing but constitutive of 
the process of gradual realisation of the objective. world 
not only as a expression of, but also, one with the universal 
mind. The resulting experience takes the form -»I am all this", 
or "All this splendour is mine". But, let us not mistake it 



2. mi ?fcqtf q-rfrtf srqiwrqfq <ftwfa i 

3. 3r<STtRTrqTfq=?-^w f^T^:f^Tq§**rrftrfq- 



T.A. 4.168 
T.3., p.3o 



T.A.V.,IH,p.i82. 
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for the pure indeterminate experience, i.e., the «I- 
awareness' pure and simple; because, the consciousness 
of transition from duality to unity is still lurking owing 
to the presence of the universal this, which is predicated 
of the universal subject. As such, therefore, it consti- 
tutes a sort of transcendental experience owing; to the 
operation of kuddha-Vidy a (pure -knowing) • Xet it falls 
short of the ultimate goal which is achieved in the next 
stages. 

A word of caution may be necessary, It has been 
previously noticed that 'Saktoplya is concerned with the 
purification of the determinate idea (Vikalpa-Samskara) . The 
experience, viz., "all this is mine" or "I am all this", is 
the form which the gradual purification of the Vikalpa 
finally adopt s, consequent upon armuling the sense of duality 
between the self and the not-self, that is, the world. 2 

The only thing worthy of note, in addition, is to 
remember that 'siktopaya culminates in 'Sambhavopiya, that is 
the purification of determinate idea does not cease on 



!• v^Trspt qTmiiV2? dVfEpqf St^ tfqf W^f f^m 

T.A.V.,III, p .l84. 
2. Also see ?rqfq?fr ^T ^l^ 1 ? 

D.T.,U-1, pp. 46 -48. 
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accomplishing the purification only, out, instead, going 
further terminates into pure indeterminacy. The subsequent 
stage under consideration is addressed to the attainment 
of that phase. 

Ill, MAHAKALAKALf ; POWER OF WITHDRAWAL IN RELATION TO 
SUBJECT ; SaAKARA-SAMHARA OR PRAivLlTRGATA-3AMHA?iA 
5VARUPA 

There is yet another higher state of supreme I-ness 
(paraharnta) which transcends the preceding state of the pure 
knowing consciousness (i.e., I am all this). The two states 
are distinguished by their characteristic emphases on "I' 
and 'this'. In the former, predication is completely absent, 
hence I' rests on itself, whereas in t&e latter 'this 1 is 
made to rest on 'I'. Akula is the technical term for the 
full fledged I -consciousness. 1 The withdrawal or Sarnhara of 
the unlimited subjecthood is occasioned by the merger of 
the pure knowing-consciousness, the subject of 'I am all this 1 , 
into the Akula, the perfect-!, which is free from any ref- 
erence to the objectivity or thisness in its transcendental 






Quoted, T.A.V., III, p. 185. 
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form. This state is reached by going through the ox^deals of 

Hathapaka and Alamgrasa." 'Thus there is full apposition bet- 

ween 'this 1 ana 'I 1 . It may he recalled, it was pointed out in 

the every beginning, that true realisation dawns only when the 

every conceivable form of opposition at all level is e^diaustea. 

One point deserves special mention and might appear 

controversial. In his Tantriaoka Abhinava appears to treat 

3 
this state as perfect. But his statements in the Tantrasara 

and his Kramastotra 4 so a long way in suggesting that this 



T.A.V. ,111, p. 185. 
Tfl^pTf I IMd,pp.l94f5. 



3. ^r^r^ j rt^^W5r^n[f^qf7 STCTcTTf f^qfcT 



I T.S.,p.30 



K.S.(A)/26. 



Ioid. 11. 
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stage, though characterised by Supra- sequential pure I- 
experienee, is not 'the* ultimate. In all probability, he 
seems to have in his mind the idea of Siva - category, 
which too is characterised by pure I -consciousness and yet 
suffers from a sort of imperfection. In order to make the 
point clearer, a paragraph is produced below from one of the 
articles by the present author exclusively devoted to the treat- 
ment of this problem ;"Git (i.e. Prakasa) is regarded as Siva 
in so far as it is free from all the differentiating 
attributes. This marks out the specific scope of ^iv a and 

/ Sakti. While Siva is free from all subjective and predicat- 
ive reference, &kti admits of a slight tendency towards 
predication. The appearance of Siva as conditional but 
indeterminate consciousness (i.e., aham) is known as Sakti. 
Since self-presentative character (Ahambhasana) is the 
essence of cit, there can, in fact, be no distinction 
between the two except one pointed out above. Really speaking 

'Sakti merges back into'siva at^Siva-stage ( antarlinavimarsa) , 
but this Sakti remains, as a self -negating agency, respon- 
sible for the rise of I -experience. For clarity it is 
averred that 'siva- category stands for 'self 1 in ■ self - 

consciousness, ' It is immune from all shacLes of even the 

1 
latent objectivity. w These lines are self-explanatory and 



"Concept of Siva as a category- in Kashmir Saivism 1 *, 
Indian Philosophy and Culture, Vol. IX, No. 3, Sep. 64, 
pp. 12-13. 
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would perhaps throw adequate lltfit on the issue, ln question, 
as well. This state of Mahak-ila-Kiil, being b as ed Sn a 
sort of SaihhSra, also amounts to the elimination or denial 
of objectivity. Hence its abode is termed as ^Ghyapada* 

IV - J-iAHABHAIRAVA-CAMDOGHArGHORA-KlLI = POWER OF THE 
gSffi m agLATIOM TO 5UBJ3CT : PEtAiiATA GATA- 
ASmiYA-SVAWPA OR 3AjgjgA-fl}gij^ 

This is the state where the true harmony always 
stands realised. The Akula, the self-awareness, now emerges 
as a state where object, means, subject and knowledge all 
lie in a state of complete unison with the self-consciousness. 
The previous state marks the completion of cognitive activity 
of the transcendental level by embracing the universal 
subject, vfcereas it is still higher state in the sense 



— _ 



1. 



Ramyadeva, in his commentary on Cakrapahi's Bhlatmahlra 
re?.v X ^ ined + the COn ° ept of tt*&&a-K3ir citlngthe ' 
Jf™T\ P ° rtlan fr ° ffl the ^^astotra. This state it so 
termed, because it either annihilates, i.e., absorbs 
kala (or mahakala) equated with the twelve senses (ra.vs 
of sun), or withdraws Kala 'along with the twelve s lnZ s , 



B.U.V.,p.3. 
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that the entire content consists of the ultimate dynamism 
and nothing else. And liHe Sadrsa-parinama of Pratarti 

# 

in Samkhya, a state of perfect harmony prevails ever g&x 
pulsating with its self -spontaneity. This ls called freedom, 
the deity par ultimate. By it s intrinsic dynamism it tran- 
scends and yet permeates the whole order of succession. 2 As 
an all-inclusive principle it is called Maha-bhairava- 
candogra-shora-kali where the words Mahabhairava, canda, 
ugra and ghora stand respectively for the subject, object, 
knowledge and means hereof. It is unnamable in the sense 
that this state defies all efforts at verbal description. 

In Abhinava's opinion this state is the ultimate 
one. The only difference between him and other exponents 
is that he considers it as the integral aspect of the Lord, 






■ 1 



T.A.4.171-172. 



wfif ^fiUifi^ 2Frqr : &&fm : i 

of, -wrmr: «ixw: tfpust ^^ #rmfef 

The harmony consists in the synthesis of Prlli^anf* ^ 
Vimar^a, whereas in the previous state the aSt^f 
prakasa was more prevalent. asp-cTi 01 

Quoted from the Jnana-garbha stotra. 
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i.e., the AianthanaDhairava or the mahesvara of Pratyabhijna, 
while the others feel that this belongs to the Thirteenth 
deity. 2 

The theory of the twelve goddesses underlining 
the entire cosmic activity is though exclusively a Krama 
doctrine 9 yet so thorough has "been its impact on allied sys- 
tems that they have accepted it without reservations. The 
agreement with the Sara system is most glaring in this 
behalf. 3 Similarly, in the Kula system, the three powers 
namely, Anuttara, Iccha and Unmesa (viz., Para, Parapara 
and Apara) and those three that rest on them, namely Ananda, 
Isana and Urmi, stand, for the twelve powers owing to their 
movement in ascending and descending orders* and mark the 
close affinity with the Krama system. 

6-E. S01V3E CONCLUDING REMARKS REGARDING ANAKHYA CAKRA 

One feels called upon to advert to another point. 
The awareness, as the fundamental datum, is posited as a 



<tj K.S.tA) 28. 
&,a M.P.(T).9.60 

T.A.V.,III,p # 235. 

wf&ft H 7 r^m: $Ttwr nfcr f^F^nr: 1 

T.S.p.18. 
^ ^ f ^ T: ' " T.A*V.,II,p.235 
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monistic principle and is connoted by the singular 
appellations ascot such as Kala-samkarsinr or- iSti-sgdhhava 
etc. Is not this stand logically incompatible with the 
plurality of successive manifestation it undertakes in the 
form of Srsti etc.? There is no gainsaying the fact that 
the ultimate consciousness expresses itself through the 
above twelve-fold order, yet its unity ever remains ante- 
cedent to plurality; and, the consciousness has to be accep- 
ted as a unitary principle as a matter of logical necessity. 
The plurality of manifestation fails to bear upon the basi- 
cally monistic character of consciousness. For, it is through 
its integral spontaneity that the modal variety of manifes- 
tation is arrived at. Must it manifest - is the demand of 
its nature, but not that it must take down a particular 
order. Thus, the twelvefold manifestation is simply casual 
and not essential. Awareness is a uniform principle and 
suffers no exception to the rule. Hence, there is not the 
slightest room for the principle of time which, acting as 
a sort of break, is responsible for the phenomena of 
succession and simultaneity etc. In view of the utter 
absence of succession, it is a misnomer to call ultimate 
consciousness as trans-sequantial. 1 . This is, in fact, a 
necessary corollary of acknowledging supreme awareness as 
transcendent and monistic. 



ww wntfltf oT*wer <£f=r4q i * , 

T.A.,St 4.178-179, 
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Ksemara^a, while dwelling on the concept of Krama- 
ASJdra, invites our attention to a unique mystical signifi- 
cance of the Anakhyi-cakra. In this Midra, the mind swings 
alternately "between the internal and the external. The internal 
appears as the universal consciousness, and the external no 

longer appears as merely the world, "but as the form of uni- 

1 
versal consciousness. This Kraaia-mudra corresponds to the 

Fourth deity, the anakhya, of our know. This power is respon- 
sible for making the whole process of Krama rest in conscious- 
ness. And, Krama or succession consists in the cyclic 
consciousness or awareness -cycles of emanation, sustenance and 
withdrawal. This power brings back the whole universe within 
the confines of the highest inner consciousness. It is called 
Krama because not only it stirs up successive appearances of 
emanation etc., but also constitutes the very being of such 
succession. 3 Thus Krama-mudrl, is an instance of eternally 
active SsffliscvesaL, flfcicb an aspirant comes to accomplish through 
this Anakhya'-cakra. 

1. Of. P. Hr., p. 137 (notes) j ^jqr 3RK ^¥qzjT ^fl#: WT- 

ft^t mf$ mm: i ^t^Y srrerra ^rt: g%s: , ^^m 

Krama -Sutra, quo ted,p # Hr., p. 92. 

snwra fitter qzf gfr^r Wcrsf^:, ctct %w$m; i 

P.Hr,,p.92 f also see *uM.P. ,p.l66. 

Ibid, p. 94. 
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6-F. FOUR SUB-CYGLSS PERTAINING TO ArtAKHYA 

It may be recalled that there were wide divergences 
among the system's exponents with regard to the precise num- 
ber of adorable divinities in Anakhya Cafcra. Jayaratha, the 
author of the Viveka on the Tantraloka, exploits jpast an 
opportunity to steer the system's stand clear in this respect. 
He closely follows Abhinava who himself steps into the shoes 
of the Yoga-Sancara Agama. These views appear in an esoteric 
and symbolic language but, as usual, they are not without 
philosophical significance,, 



Anakhya Cakra represents a wider and more extensive 
realm than generally understood. In a sense the phases of 
creation, sustenance, annihilation and indef inability, all 
partake of the nature of Anakhya; and, it is with reference 
to one particular phase of them that the exact number of 
divinities is said to be conceived. Thus, the phase of 
creation has sixteen and those of maintenance, withdrawal 
and indef inability twelve, eight and four aspects respec- 
tively. These aspects or crests are again shown to consti- 
tute the spokes of the different wheels or cycles (Cakras) 
going by the names of Sodasara ( si xt 3 en -spoked), Dvadasara 
(twelve -spoked), Astar a (eight- spoked) and Caturara (four- 
spoked) respectively. They are related to object, means, subject 
and knowledge in the same order. 
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It should now be clear that when the Krama-Sadbhava 
speaks of sixteen deities as adorable in the AnakhyS Cakra, 
the obvious reference is to the Sodasara cakra. In the said 
cakra the objective element, as analogous to creative phase, 
is the most domineering of all, though the Sodasara as such 
is part of the total anakhya scheme. Since the entire 
cosmic multiplicity stands absorbed in the reality proper, 
each member of the tetrad of object, mean3, subject and 
knowledge happens to share the nature of each of them. This 
leads to the conception of sixteen powers, deities, aspects 
or crests, whatever one may be tempted to call them. 

The second cycle, viz., Dvadasara, relates to the 
phase of sustenance and, for that reason, to the means of 
knowledge. The means of knowledge is never without the 
imprint of an object. Hence, the object is contemplated 
not to enjoy primary existence, but, instead, a secondary 
one losing Ufcself into means of knowledge. With the sub- 
mergence of object, therefore, the three members having four 
aspects each account for the twelve goddesses only. In fact 
this cycle is nothing but the famous Anakhya^-cycle or 



T.A*V.,II,p.i36-37. 
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Samviccakra inhabited "by Srsti-kali etc}" 

The slight difference noticed between the two^i.e.. 
this group of twelve deities ana the one just alluded to 
as Samviccakra), that the former eliminates the object 
(prameya) while the latter the loiowledge (Pramiti) as their 
respective basic reference from their schemes, is not at 
all fundamental. Because, Jayaratha has made it more than 
clear that such differences crept in only to cater their 
allegiances to particular sub-systems or practices? 

Next comes Astara Cakra related to the subject. 
This represents a subsequent stage, vfcere the means of 
Knowledge is reposed in the subject leaving four aspects 
(relating to the subject) scrubbed altogether. The subject 
and the phase of withdrawal are the sole subscribers to the 
individual personality of this Cakra. 4 Thus the remaining 
eight spokes, i.e., aspects, stand for the group of eight 
deities comprising three Bh a i wa s, three female divinities, 






i. if)ir<df fcml^MT imwt *i*£ , mmt& m ffcrWrw: 

B«»WSJ«i«[W13 aCTJtq ^T^s^^f WTO ^T^Ir^q I 

t.jk.r., lipase* 

2. Abhi., p. 533. 

3. *f?wM*t QWf^rra I T .A.V. f . III.p.134. 
4 * cTc^qitrTv^ URTrTfl t^tT^I cf^ J l?lWf t ? W^Wq l £T I P : rr3Tq[ 

ftV0<HIHI$IW'M I i^i<a.,p # i3S. 
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Kulesvara (AhamkEra) ana Kulesvari (i.e. A'bhimana-oakti) . 

Next comes the Gaturara Oakra. In its continuous 
ascent, the subject itself lapses in knowledge leaving 
four aspects alone (related to knowledge) to be ascribed to 
this Gaturara cycle, .The predominance of knowledge envisages 
the prominence of anakhya, and thus renders it an anakhya- 
cakra literally. The four aspects constituting the cycle 

comprise a triad of female deities alongwith the Matr- 

— 2 

Sadbhava (i.e., I^ala-Sa.liiarsini) . 

Ssoterically, these cycles are identified with the 
four orbits found in an eye, namely, (i) white, (ii) red, 
(iii), white-black, and (lvj black? The white orbit, which 
stands for the white mass that surrounds pupil, represents 
the object equated with moon in the esoterical temnonology, 
and thus has white lustre. The red orbit, which stands for 
means of knowledge, i.e., sun, is not easily visible. The 
redness of the cycle is accounted for by the objective 
affection (ranjana> of the means of knowledge. The white- 
black orbit, which appears so due to interaction of black 






< 



.^ 



1. Cf. H.M.P., p. 103. 

Ibid, p. 139. 
Ibid.; also see T.A.4,128-130. 



631 



interior and white exterior, represents the subject. And 
the black orbit, which is nothing but the pupil, "stands for 
knowledge. The darkness of the orbit arises from its having 
absorbed everything and thus leaving no trace oi' duality. 

Most important of these are two, the Soaasa^a and 
the AStara, covering total range of the object and the 
subject, or in other words, the enjoyable and the enjoyer, 
respectively. They constitute a pair ana, through a continuous 
process of autual interaction, account for the rise of the 
close of the subjective ana the objective realms. 1 The subject, 
by self-contractions, gives rise to the objective world- and, 
by contracting the object, unfolds the subjective side. The 
same happens with the object. What one calls creation and 
dissolution are nothing but the twin phases of unfolding 
and enfolding. Since the object presupposes the intervening 
cognitive instrumentality for its final repose injubject, 
the phenomenon of sustenance is an indispensable guest. 
Likewise, the subject, too, gets immune from objective pro- 
clivity only when it is content with a through grasp of the 
object resulting in such expressions as -this object is now 
known to me.' Thus, the mutual, friction and encounter 






1. 






Ibid. 
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between subject and object lead to the realisation of the 
ultimate principle of awareness. *■ 

The above discussion, thus, brin&s out the following 
1 
equations : - 

(ii) fv^w^qT^T"V^-^-*T^^n^f"^.^reqT^: ere* ^?;i 

The mutual interaction between the subjective and 
objective realms, e.g. , As tar a and Soda^ara, further brings 
out the Krama cosmogony. What is reckoned as SahasrSra 
Cakra (lit., a thousand -spoked cycle) is by itself a 
figurate expression for this universe of infinite variety 
such as physical elements, substances, regions and so on 
and so -forth. This 3ahasr£ra cycle grows out of the above 
cyclic couple and, in its turn, gives rise to later realms of 



l t Rajanaka Laksmanajoo, too, mentions the sixteen deities 
and twelve deities by name as against the Sodas'sira sxid 
Dvadasara cycles in his Krama-Na ya Pradipika ,' pp. 9-10, 

and qrgtfSW stand for the twelve deities^ in the 
Dvadasara, and these plus four, i.e.*^Cf^rT^c«j3fJf and 

RTW^T^ f or sixteen deities in Sodasara. The inference 
of Sri Joo might be reasonable, but we could get no 
textual evidence establishing authencity of his inter- 
pretation. Moreover, Jayaratha 1 s explanation is lucid 
and self -complete and doss not merit further inferences. 
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existence like Brah&Sn&a. and ^akrtyan&a^/ These twin 
cycles and, for that matter, other two cycles na^ly 
Uvadasira ana Oaturira are responsible for the emergence of 
sensory organs ana their gross objects going down to the 
earth. It creates not only the world of common discourse, 
hut also the extraordinary worlds exclusive to the experienc- 
ing individuals covering the phenomena of dream, illusion 
3 

hallucination etc. Reallv qn^kinr \ t \ « i-i 

• ^cjj.j.y spo.-iKin^, it is all an interplay 

of self-spontaneity of the universal mind. Follows the 
natural conclusion tilat in the system' s eye, not only the 
eye (responsible for visual perception; is the place" of 
transcendental consciousness, but also every other means 
of knowledge -and action as well as every other part of 
Physical organist is so. The moment this truth comes in 
the srip of a yogin, he becomes the master of the 
universe. 



Ibid., p. 143, 

sfa; prefer m^ H'knf wi$f$: i 

4. T.A.V.,III, P . 153# 

■*■• A* , 4 # 144 # 



Ibid. 4. 134-135-36 
T.A.,4.134. 
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7. BHASA-CAK.RA : TKa CYCLiS OF m£ ABSOIUTA ^KJULGlffiG E 

»- 

A UdSdkH IK iffiTrtOSffJXn 1 ; The next cycle, to ifrich 
these lines are now addressed, is popularly known as Bhasa 
in the Krarna literature. The concept of Bhasa is chronologi- 
cally a later development and was perhaps formulated under 
the sweep of the pentadic tendency and an urge for finding 
out a correspondence among the cognate systems of thought. 



1. ' rh ^ r f is little material available on the concept of 
Bhasa in the Krama literature prior to ^iahesvsrananaa. 
Only three references, so far as could he checked, are 
found in Ahhinava's Paratrinjbfca-vivarana, which identify 
Bhasa with the integral dynamism of the' Absolute. But 
they are reticent about Bhasa' s functional role as the 
supreme and the fifth state of ultimate agency. The 
references read as follows :- 

(a) **l TlrffNft $& wt. $& ^^rwfsfq f^ifc , > #f- 
q> RM^F^e^rrf^ W, ^rr^ wrfq *u^(t &&W* $&**& 

P.T.V.,pp. 133-34. 

t^qp#f^ cT^q H^T^i; II Ibid,p.213. 

(c) yanTfq C R«!TWI # f^^f JlfTTHT^nftR I' Ibid,p.2. 

Of Course, _in conceiving Bhasa as an equivalent of the Grace 
or Pratibha later thinkers have not deviated from the tra- 
dition; because, according to Abhinava Anuttarata is the 
same as tiie primary Absolutist flutter. Cp.(c) above with 
his following statements. 

Ibid.jp.16. 
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Cn this issue some observations have been made earlier. 
It is a unitary cyclic consciousness and stands for the 
supreme independence and integral dynamism of the absolute. 

This principle of absolute self-spontaneity has 
been variously explained in ten* of Kalan* as llSaa {Self . 
brooding), Anugraha (Grace;, Cit (Consciousness;, visrinti 
(rest;, Vilapana Uiquefying) , ?ratibha (genlua.self- 
effulgence), and Nistarangatva Uavelessness, tranquility) 
in different contexts and, as such, has undergone a thorough 
investigation at appropriate occasions. Apart fro. these 
correspondences, the parallelism between Haasa'and Kala- 
Sa&karai^i as the seventsentil mvinity ^ ^ ^^ .^ 

at length in the previous chapter fcc^ 3o , vve refrain from 
^petition and propose to exploit this occasion for breaking 
some new ground, excepting the study of two other parallel 
concepts namely, Vyoma-Vamesvarl and Para Vik (viz. the 

highest-flow and Supreme Speech) reserved for the next 

chapters. 

7-A. BKASA AS THE PHTttP.T^ ™S~ Tn<AT3 Tggg^mgg ^ 
TRAN3PAR5NCB 

The principle of ultimate transcendence is immanent 

in, and incorporates within % + QO i f* +i, 

«s» utnw itself, the entire multiplicity 

ensuing throu^ the godly acts such as emanation etc. It is 
the consciousness-aspect (Cit) of the absolute and is the 



i! 
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dispenser of grace on all. It is His Freedom. Owing to Ita 
essential transparence the entire cosmic arena shovdng the" 
subject, object and relation thereof, is mirrored like a 
reflection in it/ It is co-tominus with the totality of 
experience an d ^istence, not only in extent but in content 
too. Whatsoever, wheresoever, figures in our consciousness 
culminates here. Any possibility of the logics construction 
of any complexion based on the idea of contradistinction 
and opposition is totally ruled out, fceeause tbe determinacy 
as such is exhausted here. It is pure indeterminacy, integral 
to its extreme pellucidity is the emergence of .all the cycles 
represented by emanation etc., as self -reflection. Possibly 
it e*>lains why the respective powers are adored as various 
modes of determinacy.2 Bhasa, as the seventeenth orest, forms 



1. Zfrfcrf-?r qTfgfki? - 

tnt ^ nTq sjf>m'r qwr s#if«pft i 
jr^rf f? f >#<fKTTJ7r' qismTrq* ^ig i 

ff^WT ffiR tst W^TJ% «T dT II Q.uoted,M.M.P.,p.l06. 

Sfferfsr^g^rr qf \#$T$t-smr y&zrr ^^^nf ft^fqr- 

*Hqf=r f^g aV^t I q^cf ^fq%T - 

m-& q frNq^. ^-ifcffcrfEi^f^r, # fT^rq^r ® ?ft i 

Ibid,p.l06. 
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not only the totality of the sixteen aspects constituting 
cosmic multitude ana as suck being reflected therein, but 
also their substrate. The seventeen-fold manifestation 
becomes thirty- four -fold one, because of its oncological 
self-differentiation into effulgence (Prakas'a) and sponta- 
neity (Vimarsa). 

The universe of multitude ana multiformity comes 

into beins as a result of its expansive and contractive 

2 
styles of self-expression. The alphabet of fifty matrices, 

denominative of the whole universe, entails from its 

expansion. On the other hand, the same are styled as nine 

cycles and five pindas Clumps or balls) owing to its 

contractive manifestation. The nine cycles stand for five 

cycles such as Srsti etc., plus four others, namely afcrti, 1 

Prakasa, Ananda and Vrnda. These nine cycles marking the 

godly spontaneity have a five-fold flow towards Pitha-niketana. 

The whole multitude exhausted as it is by the five flows 



**' m*®V®f^T fcf ^t^rf^T, ^Tl^^q^n^^f^^T^qf^- 






M.M.P., p. 106. 
^. Ihid # 
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CPaJica-Yaha) w i n s the title of t><&» t>. a 

16 ° f Panca p ^ a s. These again, 
*ue to ««, contraction, transfom ^ ^^ ^ ^ 

seed of variety sprln6ing ^ speeoh)> rnis speech _ bom 
seed culminates into ^ ttapafaaS rtiich too sub _ ges ^ 

tne -self -awareness - the ulti^te P rinci ple , the sumait 
° f our spirits attain^ ooeval with the ^^^ ^ 
realisation. TllUs lt ^ , e concluded ^ ^ ^ ^ 
Soaiy dyna m i 3ffl , on the one handj su , 3l3ta as , ^^ ^ 
self -experiencing sifflllarly> on ^ other handj ^ ^_ 

Uses itself in the **» r universal-expan^on represented 

"by the fifty matrices. Thus sal f t>^ . + '• 

a. mus self, though transcendent, 

appears as immanent also. 

Here the five cycles, e. S ., Srsti, Sthiti, s^ira, 
Anakhya ana Bhasa, around ^ our study h aa revolyed s0 ^ 






is * recognized to he thel^se of ^ la ? ystem - 0na *" a 
universe ( tf gg WS^^SJ^ Sf J"^ *" ^ 

or self -consciousness herein ^f^,^ th f J** 1 *^ 

and not to the AnuttarakaTI I^lr Th ^ B * rge3 ' 

- Dr. .fandey, itself ha« «=+*.- 5* he Presentation of 

from third' benedictory versfaS iL^l ° f late ' a lin e 
Para-Trinsiki equates BhSf 4?w Abninav a's Vivarana on 
all doubts, oj.^"^ 3 Bh asa with .-.anuttara setting aside 



i 
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are also famous as Pafioa-Vaha -MahSfcrama (the great succ- 
ession of five fio«). xn ths , sot3ri0 ^ rel . 3i . s aoherej 
the worship pertaining to the fi , 3t tom . oycles %g ^^ 
as Krama-puja: Then ooznee on e . s clai.n to toam-kr^a-pija 
with reference to the fifth cycle, i.e., Bhasa. 1 

Time and again it has beer, repeated that the godly 
omnipotence consists in nothing hut accomplishing these five 

functions. These acts mark out th* fnllA , 

waxit out, t-ne -following processes 

respectively ; - 



1. 






tot $ nmvrt zP&vfsm: «t ii 

** ascend S^AMSC ttWTJSU. 

also refers t^ff-j^ ~* g^ ^ever Gaudaplda 

interpreted by taAkara as- q* AfW !5 *f! ^L* 8 

awm «m*w i A 00ordlng to ' Sahkara> when ^ ese ^' 

transcended, the essential truth shina*.- 
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(1) manifesting the four- fold object, i.e., Srsti, 
Sthiti, Samhara ana Anakhyi or subject, &bject, 
relation thereof and cognition, which now stand 
dissolved, 

(2) continuing as residual or memory trace (vasana) 
of the submerged trinity of object, subject and 
their relation, 

(3) emerging as the subject after annihilating object 
and cognitive means, 

C4) experiencing (or consciousness of) the object - 

deterniinately, and 

(5j manifesting the object 1 indeterminately. 

S " A - MJTUAL RELATIONSHIP OF 3Hg jgVg CYCLES AMI) 
CONCLUSION 

With this, the treatment of five cycles represent- 
ing the interplay of the dynamic consciousness draws to 
a close. Before concluding, therefore, a searching analysis 
of all metaphysical intents and inherent presuppositions 
including necessary corollaries, if any, seems called for. 



*. It must be confessed that it is very difficult to make 
out what Mahesvarananda precisely wants to convey. 
However, an effort has been launched above to 
mterprete him in the light of the known tenets of 
the system. 



r 
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The concept of these cycles conies in the wake of an 
effor to reconcile the two apparently opposing positions, 
e # g., the conception of the metaphysical absolute as the 
continuum of self- spontaneity (expressing the synthesis of 
being and becoming) and the creaks of emanation etc., or 
the discrete hits of manifestation showing the split or 
gaps into that continuity. Sitikantha and MaheWahanda 
take gr^at pains in elucidating the system's inner thinking 
on the problem and dispelling any paradox whatsoever. 

The self-spontaneity of the ultimate i s continous 
not only theoretically, hut ontologically as well. This 
continuity is realised in this world of succession (i.e., 
discontinuity) by tracing out the Internal relation in the 
form of mutual pervasion among the successive phenomena, or 
to he more exact, numerous phases of succession. Whatever 
figures in our ordinary perception and introspection is 
a part or fraction of that permeation. 1 An:, allusion to 
the analogy of fire-hrand ( alata-cakra) will perhaps 
elucidate the question in hand. Like a fire-fcrand causing 
an apprehension of continuity, the infinite recurrence of 
these phenomena, e.g., emanation etc., also_ suggests that 
the supreme principle by remaining stringed through them 



q,uoted,M.P,(S),p.58. 
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manifests the emanation etc., as constituting a continuous 
whole. Actually a cycle s Lands for a continuous whole and 
nothing else # It is only those , who are ignorant of the true 
state of affairs and consequently are forced to live a 
fettered existence,- fail to grasp this continuity and take 
the whole process as an aggregate of discontinuous and 
discrete point- instants. Hence, while enumerating the 
five cycles of emanation etc., they find the emanation- 
cycle as removed from Bhasa- cycle by the three mediating 

2 
cycles, such as Sustenance etc. Unless this mediation is 

done away with, they think under the spell of ignorance, the 

Bhasa would ever remain a remote goal. As a* matter of fact, 

Bhasa is the prius of emanation or Srsti and suffers no 

intermediation. In the expansive -process emanation comes to 

he its first stir, implying that Bhasa is the root cause 

of emanation and emanation is the sprout of Bhasa, By 

generalising the idea its application can he multiplied. 

Thus emanation comes fe to be the basic source of sustenance 



- M. M. P. , p . l08 o 

cp.Gau4apada-Karika,4.47 on Mandukya-Upnisad (of course, 
these lines come in a different context) : 
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and the latter an off-shoot of the former. It, therefore, 
follows that each of the four acta, e.g., Srsti, -fete., 
includes the others by sharing their nature. Finally all 
subside in Bhasa" or the consciousness-aspect of the absolute. 
Though Bhasa" is awareness pure and simple, in the sense 
that it is the realisation of identity with the self- a possi- 
bility much beyond the sphere of succession; yet, with 
reference to the universal multitude growing out of the 
process of self -reflection, it is sa ia to be a pentadlc 
principle. Consequently each of the fiy e act . 3 or phases has 
a pentadic character sharing the nature of each one of the 
five, reflecting as it does how the fundamental continuity 
underlines the apparently but not intrinsically disconti- 
nuous modes of cosmic manifestation. As a logical outcome, 
therefore, the rise of first member of each succeeding 
pentad depenas upon the last member of the preceding pentad. 
In other words, the first member of each succeeding pentad 
finds its terminus in the last member of the preceding 
one. such mode has a strain of unexcepted («irapavad a ) 
uniformity and characterises entire functionalisra of the 
absolute. So minute is the process of succession, obtaining 



i. rarftn wi ifH If^fwftrf i renter sn*r 



M.M.P.,p.i09. 
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in-between the functional cycles, that it is almost 
impossible to visualise it like the piercing of a* thou sand 
lotus-leaves with a 3ingle punch. Those, who are endowed 
with an unparalleled amount cf unflinching devotion and 
constant practice, alone can get at it. The awareness of 
such succession, thus, constitutes the 'liberation within 
life-time 1 (JivanmUfcti) consisting in self-realization. 
According to Dr. Gooinath Kaviraj, this represents the 
highest ideal of Tantrie worship? 






2. cTTf^P 31^3 H W^PZ I 



. ..P., p. 109. 
P. 95. 



CHAPTKR FOUR 

*■ 
DZNAMIO ABSOLUTISM VIS-A-1TES PAHCHAVAHA AND PITHANIKSTANA 

(A study into the sub-, and super -structures of Krama esoteri- 
cisiii, Five spiritual currents namely VamesVari, ttiacari, Gocari, 
Dikcari and Bhucarl as embodying the fundament al constitution 
of our experience and existence and the epistemic process 
linking up all the aspects through a thread of unity, Pitha- 
niketana as symbolizing the gross physical seat of the Supreme 
Consciousness.) 



(515- 677) 
/The problem: Scriptural beginnings and the various names 

of Pancaviha (645) - Five different schemes of Pancavlhas 
(648) - The purport and function of the five vihas (651) - 
The internal side of Pancavihas and philosophical signifi- 
cance (652) - Outer aspect of Pancavaha and its esoteric 
symbolism (657) - Pancaviha and our ordinary experience 
(658) - Kuia and Krama on Pane av ah a ; A contrast (661) - 
Pancavaiia versus the fivefold Kramas (662) - Two types of 
PaHcaviha (662) - Modifications in the accepted pattern: 
Introduction of Samhara-bhaksini and RaudresVari (663) - 



Certain obvious conclusions (668) - Nature and implications 
of the traditional context (671) - The concept *and importance 
of Pithaniketana (672) - Plthaniketana as identical with 
PancaViha (674) - Pancavaha vis-a-vis divinity and 
preceptor; An esoteric problem (676) - Conclusion! The 
significance of the vuord Vaha in Pancavaha (676) „_7 



645 



1. THE PROBLEM ! SCRIPTURAL BEGINNINGS AND THE VARIOUS 
NAMES OF PANCAVAHA 

It will now be in tile fitness of things to enquire 
into two more pentadio equations which were deferred for 
later consideration. The first relates to Five-flows (pancava- 
has) and other to five sub-species of Speech or Verbum (Vak), 
Both of these pentades run parallel to that of Godly function- 
all sim and are co -extensive with all implications of the 
latter* 



First, these lines are addressed to the problem of 

1 
fivefold flow or five streams of the divine dynamism commonly 

reckoned as Pancavaha in the system and, thus, inspiring one 

to adore the Godhead as elevated and exalted with the Panca- 

- 8 — 

vaha-fcrama." The Vaha-cycle comprises the following five 

flows - (i) Vyoma-vaxnesvari , (ii) Khecari, (iii) Dikcari, 

.-. ^ _ 3 

(iv) Gocari, and (v) Bhucari # The first ever mention, 

barring the scriptural literature whose antiquity is a matter 



i. <vnrr: <rfl«TW ^^T^nr:,^*^ <fa i u.ic.p.,p.89, 

qfWf^t^^SRPOT^ HHl II Jiana-Kriyadyaya-SataKam, 

(IS), Folio X. Also read, 



B.U.V., p..2. 



3, U.U.P., p*89. 
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of further investigation, of the five currents is found in 
Abhinavagupta 1 s Pary anta-Panc a3lka (verse 23) ♦ There* a 
simple enumeration of the names of the individual vihas has 
taken place without terming the Pancavaha as such, Abhinava, 
drawing a metaphorical picture, refers to Vamesvari as a 
lake from which the four currents in the forms of Khecari 
etc., flow; and in this the seeker of the Supreme bliss is 
enjoined to merge himself and all that figures in determinate 
experience . 



' 






With the present state of investigations we have 

2 

only two scriptural texts, namely the Krama*siddiii and the 

Krama-Sadbhavai on record to show that these two dealt with 



1« Ahhi*» p. 508. This verse has served as a source of 
inspiration for such later statements, e.g., 



2, M.M.P.,p # 89 (Quoted). 

3. Ibid #J p«108 (Quoted). 



S.S.V # (V) # 3.61,63;and 



S,S.V.(V) f 1.103-105. 
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the problem of Pancavaha. 1 The former spells out the 
names of the five currents, viz., Vyoma-Vamesvari,fQieoari, 
Dikcari, Gocari and Bhucari and identifies them as operating 
on the planes of Vyoma (Ether of awareness), Nada (sound), 
Ananda (bliss), Mantra (spiritually charged syllables) 
and Dravyas( external substances) respectively. The other 
text terms it as PancavlOia-l^akrama and equates it with 
the five states of transcendental agency from Bhasa down to 
Srsti. Mahesvarananda, according to the scanty history of 
the system extant today, is perhaps chronologically the 
first human Krama author to use the phrase Pancavaha for 
denominating this particular phrase of supreme agency. Even 
Ksemaraja, whom Mahesvarananda has drawn upon as his source 
and model with respect to the concept of Pancavaha according 



1. Besides these Mahesvarananda quotes one Carana-Sutra and 
opines that this text, too, appears to preach Pancavaha. 

M.M.P.,p.9. But the verses quoted by him do not touch 
upon the problem of Pancavaha except in a farfetched 
sense. Moreover, whether the Carana Sutra was an agama, 
or a Krama agama to be more precise, is doubtful. 

TOfaTSrPerf fTPH^F? ^TOT I m.m.P.,p.90. 

A mi sunders tanding which has crept in inadvertently may 
be removed. Dr. Pandey states: "He (Ksemaraja) seems to 
have written some other works also on* this system; for 
instance, the one is that in which he discussed Paiicavaha 
etc*, the ideas of which have been borrowed by Mahesvara- 
nanda, according to his own admlssion l, (Abhi.,p # 486). 
Indeed, Ksemaraja might have written a few other works 
than those 'extant today* But did not attempt any new 
venture so far as the treatment of Paiicavaha is concerned. 
He has dealt with the problem of Pancavaha, at length, 
and almost in tiae same breath, in his Spanda-Nimaya 
(pp»37-38), Sppnda-Sandoha( pp. 19-22), and Pratyabhijna 
Hrdaya (pp.69-71). 
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to his own admission, instead, joss characterizes it as 
Vamesicakra, since vamesvari is the guardian deity;, or 
as Vama-cakra, since all the powers in the Pancavaha 
cycle have earned the name of vama. How ? Others, for 

instance the author of the Mahanaya»Prakasa (T). too have 

- 2 

found it better to call it Vyomesi-cakra, Still others, 

including 'Sitikantha, frequently use both the names. 3 
2. FIVS DIFFERENT SCHEMES OF PANCAVAHA5 

Since the Pancavaha-cycle incorporates the five 
media of ultimate dynamism's internal flow, it presupposes 
a definite scheme through which the Absolute seeks to sport 
itself, Mahesvarananda and Ksemaraja 5 conceive five 



1. cf^M^a^m 3TRWf<? 3T^fr^f^^ Sfcf I Sp.¥ # ,p # 20. 

iWWWT & -*m$tm** II *.P.(T>. 3.128 

3, The cycle of five streams of the Pancavaha-cakra, as it 
is generally known, is also known as Kha-Cakra or the 
cycle of Firmament. Vide 

M.F.(T) 6.26(also 
see 7,4.). This name bears esoteric significance. 

*. ft w ?twt: °zfc®vte?ft Ifft fsmtr >rihrft ^tt i ^m i 



5, 



^_ % M,M.P.,p.89. 

Sp.S.,pp.20-:21. 
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alternative arrangement a in all s 

(i) Vyoma-Vamesvari, Khecarl, DikcarT, Gocari ,"Wcari, or 

(ii) Vyoma-VamesVari,Khecari,CJooari, DikcarijBhucari.or 

(iii) V^oma-Vamesvari, Khecari,Bhucari,Dikcari,Clocarr, or 

(iv) Vamesvari, Khecari, Bhucari, Gocari, Dikcari, or 

(v) Vamesvari, Khecarl, Gocari, Bhucari, Dikcari. 

Ksemaraja along with Abhinava (vide T.A.V.,I, 
p. 142) takes up the second option as the most reasonable 
course capable of unearthing the inner potencies of the 
ultimate activity. With reference to the inner working up 
of these deities he mentions the fifth alternative also and 
ranks the sane as second in priority. He also admits the 
fourth one to account for the external overtures of reality. 
Mahesvarananda, who claims to have drawn upon the former, 
differs from him and swears "by the first alternative. 
This difference he attributes to his leanings towards a 
particular scriptural discipline laid down by the Krama- 
slddhi. 

Bven otherwise, the places where the two meet are 
more numerous than those where they depart, yet, for this 
fact alone, these do not become infruotuous. The differences 



1. This order is preferred by C.G.C. 3.16-19, 3.31-34. 
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are obvious and will automatically come to ligit as 
one proceeds further, 

Ksemaraja makes certain important observations 
which have not been taken note of by Mahesvarananda, Firsts 
he divines two angles - internal and external, and approaches 
the problem accordingly. Within the sphere of the first 
approach, the internal cycles of Khecari etc,, spread over 
by Vamesvari, are identified with Aghora, Ghora, and Ghora- 
tara(lit„ mild, fierce and fiercer) deities responsible for 
displaying the transcendent, the transcendent-cum-empirical 
and the empirical orders of manifestation, 1 Further, all the 
ancillary powers, from Khecari to Bhucari together with the 
presiding one, i.e., Vamesvari, that weave the very fabric 
of Pancavaha-cycle constitute a cycle each by themselves, 2 
2hus a primary wheel stands woven by auxiliary powers suggest- 
ing that the notion of Pancaviha does not represent a simple 
phenomenon, instead, a composite and complex one. The presid- 
ing deity or the Vina par excellence, i.e., Vyomavameivari 
is the Supreme Power and the Spanda as such (lit., throbbing, 
slight tot vibration) of the Spanda system, 3 Likewise, 



1. Sp,S.,p,2! f^^J tfefHVi ... f?R?Wq: I 

M.V.T. , Quo ted. therein, 

**T*TfrT 1 Sp^„ P# 38. 

mrf^ qgf Rfercrfwr W w^wrw "qncnif*: ^ .... 

Sp.N,,p,38. Even the 
other yahas, coming next to Vamesvari in pedigree, such as 
Khecari etc %> have teacKK also been interpreted in terms of the 

spanda doctrine. Vide *l f *f*W zTcTOT tW^T^HT 

( eontd» . . • 



2* 



3, 
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ISakti-cakra (the cycle of powers), in the Spanda branch of 
the Trika monism, stands for the group of these four divi- 
nities inspired and aroused "by the Supreme power of the 
Supreme reality. 1 The fact that reality is conceptually 
split, for the sake of easy grasp, into the power and the 
powerful - both being trated on a par with absolutely no diff- 
erence whatsoever -, becomes conspicuous by its application to 
the realm of the cycles of all ancillary powers. So each cycle 
has an experiencing entity, i.e., a'power 1 hinges on the 
•powerful 1 . Ksemarija is an ardent spokesman in this respect^ 

3. THE HJRPORT AND FUNCTION OF THE FIVE VaHAS 

It may now be considered what these Vahas stand for, 
what is their precise purport, and how they subscribe to the 
spiritual and ephemeral makeup of the expedients and aspirants. 

3 -A. THE INTERNAL SIDE OF PANOAVAHAS AMD BOLOSOEHIC 
SIGNIFICANCE 

The Clt-power, the same supreme energy reckoned 
as the Spanda principle, is called Vamesvari; because it 



oontd. .) qpTTf ^^KTsq^ ^TRtf Wc3T3 | 

Sp.N.p.42. It, however, touches only one side, i.e., 
obscuring, of the Vahas. 

op • O • , p. XV . 

cp. m'^fltwftntwttf Wfl «p Own? q?fi vq^tf^H 

Ibid, p. 21. 
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emits in and out this whole universe, ana also "because it 
runs counter to the ordinary course of the world* It 
adopts^ the latter course, "because the self- same agency spring- 
ing up in the forms of Khecari etc., leads the enlightened 
to the higher realms and the unenlivened to the lower and 
lower ones. This is the contrary course itrevels in. 
Obviously the word is traced to the root Vam (i*e., to emit, 
eject), for owing to its action the universe is sent forth 
out of the Absolute. The word is further derived from the 
word Vama, employed to convey the sense of •left 1 ^contrary', 
i opposite* * Simply "because it reverses the unitary character 
of transcendental reality into the dichotomic character defi- 
ning the course of empirical existence. That is to say, a 
dichotomy of mind and matter, causing the confusion of the 
two, accounts for the whole of worldly existence replete with 
diversity. The second genesis of the word provides a suffi- 
cient clue as to why Abhinava, in his Tantraloka, ascribes 
to Vama the responsibility of distracting the unenlightened 
from the real spiritual adventure nurtured by the Saiva monism 
and goading them, instead, to such systems as lead to the 



Mat I P.Hr.,p.69 # 

-cfR^Ct tf*r: i Sp.N.,0.38. 

Ibid. 
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pseu&o -emancipation, e.g., Vaisnavaism, Yoga and Buddhism 

1 
etc.. 

According to Mahesvarananda, Vyoma- Vamesvari is 

_ i 

another name for Vamesvari. The words Vyoma (vi4-on)2 and 

VamaT stand respectively for the totality of pentades that 
envelope the every conceivable form of universal manifesta- 
tion inspired by some special aspect of Godly activity and 
the projection of the same. Thus, Vyoma- vamesvari constitutes 
the omnipotence of the absolute and is, therefore, fully 

eapatious to bring about all ladders of objective existence 

3 
and subjective experience, denoted by the various pentades 

already discussed. It is the consciousness-aspect of the 

absolute and has pure indeterminacy as its sole being. 

Vamesvari^ portraiture as identical with pure in- 
determinacy readily prompts one to recall the basic tenet of 
the system* The Krama system is an anecdote of transforming 
the most determinate of ideas, i.e., a pure logical construction, 



qfatTffftf t* 8tW*f%B# II T A 4 21-2. 

Viveka reads cRqfcT - cl^f ^qerf-«f5qr=5T§, qTRT^ftT WW 

T.A.V,,III,p.25« 
2o ^ti 3-2 disssolved as f^f^ft^ where f&, means f^$*T fltnd 
^fa is naturally g&ra . According to Mahesvarahanda Jfcrfcf 
means fqqs in th~e Context # Thus the whole phrase stands 
for ^|*fW<!tf^&f$^7 Implying that each mani- 

festation represents an interplay of some unique aspect of 
Vimarsa, the supreme efficacy, See the following note as 
well. 

•n^w^w f^^^HM P*» ^t N^f^r: i m.m.p., p# 89 
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into the indeterminate one. Vamesvari marks out the point of 
no return, i.e., the final goal. The other four currents or 
ancillary powers spell out the process starting with the 
objective content to the subjective awareness, through which 
the entire manifest! ve energy concretises itself as well as 
the entire ideation comes to stay in the form of logically 
determinate thought. In another context, the same has been 
described as the process of purification of Vikalpas. The 
inevitable consequence follows. The complex world of logical 
construction, even in its purest form as the subject as such 
represented by the Khecarl etc., is a deduction from the 
Simplex, to use the phrase of Br.Efeagavan Sas, that Is 
Vames^varl. 2 

Of the four sub-species of Vamesvari, Khecari is 
the name of the empirical experient, the limited subject. 
The Sanskrit word Kha or Akasa is symbolic of the undef iled 
consciousness. Subjecthood must be consciousness per se — 
demands the Law of Identity. The Gocari -group (lit. roomers 
in the sphere of senses), having its movement restricted to 
the internal senses ( antahkarana) , constitutes the inner 



M.P.(T)4.117, 



I 



I 
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i 



655 

psychic apparatus mainly responsible for ascertainment of 

difference (bheda-niscaya), Identification of the self with 

different things (bheda-abhimana) and simple cognition of 

things as different (bheda-vikalpana). Tne inner-organ is 

the motivating centre of the senses and sets them in motion. 

It is the dynamic apparatus of the psychic activity, Dikcari- 

group are literally the deities that move in space (Dik,.). 

Therefore, the external sensory and motor organs evolve out 

in the sphere of Dikcari. The word •tfcu' in •Bhucari' stands 

for 'to be«, that is, Bhucari has to reckon with the existents 

1 
or the gross objectivity* T3ius, the fourfold classification 

of psycho -physical faculties and functions of an individual 

subject has been raised to the level of divine consciousness 

and, as such, has been identified with a specific group of 

the deities. "These Saktis indicate the process of the 

objectification of the universal consciousness. By Khecari 

&akti, one is reduced from the position of an all-knowing 

consciousness to that of limited experient; by Gocari, he 

becomes endowed with an inner psychic apparatus* by Dikcari, 

he is endowed with outer senses^ by Bhucari, he becomes 



"rfl^Tr-rft I P*Hr.,p.68 # 

Again the difference between Mahesvarananda and Ksemaraja 
cannot be underplayed* As pointed out at the outset that 
both of them adopt two different orders and hence the 
Gocari of Ksemaraja and the Dikcari of Mahesvarananda 
alternate each other when contrasted* K^ema's Gocari is 
M»s Dikcari whereas M' s Gocari is Ksema's Gocari* Other- 
wise, for all practical purposes, they are one in all 
their intent, and import, cf. M*M*P.,pp # 89-90 # 
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confined to "bhavas or external objects. 

The play of five aspects of the ultimate, namely, 
cit, ananda, iccha, Jnana, and krlya is seen into the five 
flows respectively. Git, because Vamesvari is intrinsically 
the absolute freedom to which the entire manifestation of 
all orders la ascribed-, Ananda, because a continuity of 
subjective repose marks the iiiecarl stage; Iccha, "because 
integral to volition is its nature as grasp and for that it 
depends upon internal organs (Goeari); Jnana, because it 
turns extrovert and the process is brougit about by the 
operation of Dikcarij Kriya or action, because the extreme 
grossif ication leads to the rise of manifold and chequered ob- 
jectivity (BhucariK In the sphere of Vafc, these five 
power-groups represent the five grades of speech and enjoy 
the same associations 2 Similarly such wide is their 
canvas that they are termed as Para, Suksma, Pasyanti, 
Madhyama and Vaiidaari while accounting for the rise of 
meaningful ana articulate sound. In explaining the rise of 

any sound whatsoever, they are alluded to as Vlmarsa, Bindu, 

/ 3 

Nada, Sphota and Sabda. 



ii P.Hr., Notes, P# l26; ef. qm§W ft tff^^lW^^f €^l 

M.M.P,p»89. 
2. M.M.P., p.90. 

2. Ibid, p.90. 
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The mode of action of these spiritual currents in 
the transphenomenal realm, i.e., the Pati stage, Is reversed 
and they stand out identified with the absolutic aspects 
of omnipotence, omniscience, perfection, immanence and 
eternality. as Kheeari or Gidgaganacari it is defined tiy 
universal agency $ as Gocari tsy the ascertainment of identity 
or non-difference etc. 5 a s Dikcari by perception of non- 
difference etc., and^as Bhucari by revelation of objects as 
identical with the self like limbs of one*s organism. 2 The 
celebrated Damodara has given vent to the same idea in one 
of his verses averring that the phenomena of salvation and 
enslavement are incumbent upon the self -revelation and self- 
obscuration by one's own powers such as Varaesvari etc. 3 

3- B. CUTER ASPECT OF PANCAVAHA AND ITS ESOTERIC S1MBQLISM 

This was the inner side of the Pancavahas. Coming 
to the outer side we notice a sli#it change in the order of 



^*^f^ Sf*rtW??*l* li M.P.(T).3,a22-3. 

zrn*nr ? #^=t ^wrfqfTf^TT WfXf% i 

P.Hr.,p.70: also see cfffsfl 3TIW -*f ^fPffiSf 1 ^ 
pp. 9-10, which closely follows Ksemarajaia. 

3. ^TM^^RT^fr^f^^THTmr: I 

qrtsim: qfifirfT?rnTpfe-fim^T; u Quoted,p.Hr. P .7o 
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the Vahasaktis, Bhucaris and Gocaris exchanging their respec- 
tive places in various schemes. But the presiding control of 
the same Vamesvari prevails. KhecarTs are the incorporeal 
deities that wander in sky, whose sheer inclination resu- 
rrects 3uddhavidya- incarnate in a foetus of a Yogini. 
Gocaris are bent upon extracting pure essence of a self or 
limited being and are responsible for dragging the limited 
subjects from one birth to the seventh and are adept in some 
sldd&s. Like a moving wheel Dikcaris have uniquitfeus movement 
and are oompetent to bring about parapara siddhi. Bhucaris 
are the products of the elements of divinity in the deities 

distinguished by their association with graded order of 

1 
perfection. 

t PANOAVAHA AND CUR ORDINARY EXPERIENCE 

The total pace of the five flows has been set in 
by the bases of our ordinary experience. The world of our 
experience cannot be negated until we negate and reject the 
very experience of it # The so-called externality of toe 
objective content of our experience is a sheer myth, because 



i. *nwf=r *&: ... Vers mt% m^rt *frw: fcrf; tf^TqT*r- 
? ^t^fmrms^rf ^i^ft: alps ^R^r^qf? qspTw^; i 

Sp.S., pp. 21-22. 
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even the attrition of externality depends upon its 
iaentity with awareness.* This overwhelming epistemic evi- 
nce bears on the very idea of five fl— of the Supreae 
consciousness. The five flows as self-same with tfce universal 
^ or the trans—dental conscious, individual subject, 
inner and outer psychic apparatus and external objectivity, 
ae^nstrate as well as construct the basic frame-work of any 
epistemic activity, whatever its nature be. An extensive 
apaly3 ls of the system of Pancav'ahas reveals the ingredients 
inherent in the fundamental constitution of our experience 
^ existence and the epistemic process linking up all the 
asoects through a thread of unity. Thus the five flows 
perform a double feat. In the first place, they show up 
^ wa y to the realisation of the basic core of our ordinary 
active experience, i.e., the ultimate consciousness througa 
en analysis of experience and its final presupposition^, 
in the second, to the recognition of the irreslstable fact 
tnat the subjective and objective relate together with their 
unifier relation (i.e., the nsans of knowing) necessarily 
proceed from the Supreme Reality as its manifestations and 



1. ^Tf^Wfat^ f* If'* f^ 9 ' 



M.P.(T).3.4-5,7. 



Ibid, 3.112-13,115. 
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are, therefore, deemed to be identical, in essense with the 
same.- 1 - The conclusion, therefore, suggests itself that 
the whole of objective multiplicity of all grades can be 

compressed, in a m nutshell, into the five flows of spiritual 

2 
continuity which ultimately turn to the unitary self- awareness. 

Therefore, the Pane avaha- cycle, being enjoined as the most 

adorable of all, appeals to reason^ for It helps the sheaths 

and shackles in the form of body etc., attenuate to the 

3 
point of finish. 

4. KOLA AM> KRAMA ON PANCAVAHA 1 A CONTRAST 

Without meddling with the Jargons, an interesting 
parallelism between Krama and Kula may not be totally out 
of tune to refer to. The principle of Pancavaha, there is 
sufficient ground to establish, was also a favourite of 



RrW yjrcqT WIT tf^ff ^Trupft * I 

tfff^THFIT ^ ^^f sffqqTWT II M.P.(T), 3.119-121. 

qT^ WtfTHfqfcT II M.M.P,p.l06. 

i 

^P^ 5 ^f^cr: ^cPfff cTg[ II M.P.(T)., 3.130. 
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the Kula system* The only difference, Indeed a major one, 
that deserves heed is that Khecari as the supreme principle 
replaces Vameavarl relegating the latter, in hierarchy, to 
the second place so far occupied hy Itself (Khecari) in the 
Kraraa scheme. Here Vamesvari is converted into a principle 
of individual subjectivity, whereas KhecariT turns into & 
principle of ijnnaculate indeterminacy and universal subject- 
hood. Other groups of the divinities represented by the rest 

2 
of the flows remain almost the same* ,/ 






*-> X TOT WWW tWraf TOTf f*flW^n^TftRrf 
Kaula-sutrani, folio 3a. 



M.P.(S),p.lll 



J^ % jfcf*T ifctf f**TWT ftffc . . . 3fa **fr, *#*?m- 



P.T.V #f pp,39-40$aleo 
see Abhi., p. 684, 
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5# PANGAVAHA V ^raia Tttil FIVEF OLD AffD FOURFOLD KRAMAS 

In the foregoing pages we have come across «the equa- 
tion of functional pentad (Pancirtha, i.e., Panca-Krtya) 
with 1fce tidal pentad (Panca-vaha) . But, within the precincts 
of the system, there is a school which has questioned the 
veracity of this equation. The school has its spokesman in 
Sltikantaa who identifies the Panca-vahas with the four-fold 
functionalism (oatustayirtha, i.e., functions from Srsti to 
Anakhya). He, of course, accommodates the exponents of the 
former view by giving them the latitude of incorporating 
the Absolute within the'environs of Panc a -v~aha$ out to him, 
Pancavaha, a pentad by itself, is essentially a cycle of 
powers (Sakii-cakra) and hence represents the four acts. 

i 

6 # TVK) TYPBS OF PANCAVAHA 

'Sitikantha, with his characteristic originality, 
dilates on Pancavaha as a uniform concept and talks of two 
varieties thereof, e.g., Primary and Secondary (para and 
apara) . The primary Pancavaha is supposed to be an indwelling 
principle of all the facets at varying levels belonging to 



qfW*Rr:, tfm www i w^ ^pwtJifarm ytmmi 

M.P.(S),p.43. 
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Git or Immiscible consciousness; hence, it is not restricted 

to particular situations or spheres* The secondary one, on 

the other hand, is clroumscribed to definite places like 

ear C auditory sense) etc*, in human organism and has a 

defined sphere of action. It is termed as Pa£c a vaha in popular 

vogue either figuratively or ignorantly. Naturally, it stands 

1 
rejected. 

?# EDIFICATIONS S« TH£ ACCEPTED PATTERN S INTRPIUCTION OF 
SAJJKARA HiAKSINlT AND RAUDRE^VARI 

lUtikantha and the unknown author of the Mahanaya- 

Prakaia nave approached the problem from another point of 

view, thereby giving new dimensions to tfee notion of Pancavaha 

and radically modifying Its accepted pattern. They have 

removed GocarT and Dikcari from the old list and have substi- 

- 2 

tuted Samharatfchaksini and Raudrisvari for them. But t&e 

replacements are meant neither for making proxy nor for 

filling in the blank. Both of them are the independent 



I 



M.P.(S),p.61. 

M,P.(T),7.92 # 
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i 

concepts. 

Vyomesvari or Vyoma-vamesvari is so called J>ecause 
It projects or emits several firmaments of consciousness* It 
is Khecari, "because it roams in tiie atmosphere of essential 
self-being. It is Bhucari, because it remains at the plane 
of trans -phenomenal consciousness ♦ Samhara-bhakslni is one 

that annuls or withdraws all emergent s. And Raudresvari^is that 

— • — 2 

which becomes one with Vyomavamesvari by merging into it. 



!• Although "Uiese two have been brought in as innovations, 
yet to an eye of scrutiny an undercurrent of relationship 
between the two schools would not appear very distant* 
The Cid-gagana-Candrilca, without being too vocal, gives 
out a clue to this effect where Gocari and Raudresvarl 
present themselves as convertible notions. Vide 

ftf^f 5i tifcft =r pmz faiPft *& i i qW srco'si)^ 1 ^* 

Wfa^T^ II 3.69.72. 

One mist, however, remember that Gocari is the fifth 
vaha in the scheme adopted by C,G.C. and therefore this 
identification should go witfc_the fifth stage in every 
scheme and not with the Gocari as such. It has been 
already noted how Mahesvarananda and Ksemaraja differ 
from each other in their respective definition," but as 
soon as their definitions are understood seriatim, tae 
paradox withers away» 

2. trt *flfagnf*T ■fcqfaft q»rfa fsftr jit.. . fwjpT <*t ^WR^tt, 



M.P.(S),jr.71<. 
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Hence Vyomesvari is viewed as the first stir of universal 

emergence, whereas Raudrisvari as the principle of universal 

1 ** 

disappearance. It is therefore generally opined that it i 3 

Vamesvari which, through a process of reversion (Pratyavrtti) 

within the strict confines of its being, accomplishes its 

job by reaching out to and embracing Raudrisvari. 2 Of the 

five Kulas (Kula-pancaka), another name of the five flows, 3 

the primal divinity gets split into five modes in order to 

actualize itself. Thus the Khecari is analogous to Srsti, 

because the trans-empirical consciouaness descends in the 

twelve-fold form of the respective places of sensory activity. 

Later, in ft its descent it encounters the sensory objects 

and finds itself identical with their quintessence, hence 

Bhucarl is the same as sustenance (Sthiti). In its further 

descent it assumes the form of Samhira-bhaksinl whose nature 

consists in withdrawal (Samtiara), because after having devloved 

the object, it is back to its own being. Still further, it 

endures as the immiscible, undefiled consciousness even though 

the latent objectivity in the form of residual traces of the 

absorbed objects still lurks. This state, called Raudrisvari, 

contains futurity within and evades any interior or 



*Pit ifjfirWnwt f^f^m: li M.P.(T),7.177. 
2. Ibid, 7.118-119. 

3. <&$mmr jft*T wrn^f vr^r m \ v #B h # v # , P .6s. 



666 



exterior form as such and yet remains immanent "both 
internally and externally in our multitudenous worlds which 
it itself vivifies* 1 Thus the first crest of divine 
tide, flowing from the transcendental divinity, is Vamesvari. 
During the process of solidification, in other words, the 
same primaj stir falls on senses and is known as Khecari # 
In the next still grosser state it contacts each and every 
object and gets termed as Bhucari. SamhiraDhaksini, as 
mentioned above, representing the phenomena of involution and 
withdrawal retracts each and every objects through their 
different points of contact. It also marks out an interim 
stage which is difficult to designate as either internal or 
external* The same primal stir is christened as Raudresvarl, 
because it renders the course of universe feasible by coming 
into touch with the totality of all that is possessed of a 
form or Is beyond it. 2 



1. ICP.(S), pp.69-70. 



M.P.(S),pp.69-a 70. 
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In the context of sense-divinities it has been ma de 
clear that Vamesvari constitutes the first ever emergence of 
senses (i.e., sense -del tie s) ^ KhecarT comprises stations of 
their operation (viz., sensory organs). Bhucari consists of 
the twelve objects meant for sense-organs in their totality. 
The fourth one, which passes under the name of Samharabhaksini 
and is identical with Vamesvari in character, consists in the 
withdrawal of tiiat objectivity witnin itself, that is, it 
permeates all the points of objects in their most general 
and universal form. The fifth one called Raudrisvarl is an 
all-encompassing principle like the First Principle, the 
Lady -Absolute. Really speaking, all these vahas or vamesis 
partake of the pure consciousness which i s all-pervasive and 
defies all attributes and, hence, t&ey lack any definite 
operational locus, The reference to ear (auditory channel) 
etc., has nothing real and fundamental in it, but is super- 
ficial, pragmatic and metaphorical. And, if in popular 
parlance they are (ear etc.) reckoned as Pancavaha, it is 

with reference to their being the loci of empirical function- 
s' 
ing of the senses. It must be kept in view that, all these 



fci #f *? iVT^tW^TMicf 4 t%t i^ P^l Pff Tffrfgfrpf ^ f^f^^rq- 

R^f*icrv3^q^ m^q wf^fmq oqr?*=r w$pt prefer 

f^r^cf ^ficf f#f^ srfcrorf =rrh*r, ^ ^fcrr^reiHwfcfq- 

loi^i pp. 64-66. 



M.^(S),» # 64. 
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vahas or the aspects of divine effulgence are just the sana 
In point of essential character, Tney are just like the 
five immaculately transparent media which appear differently 

owing to difference in their reflections. Otherwise, whether 

em 
it is the realm of me^plrlcal supreme awareness or that of 

the self -being of the five-flows or still that of the external 

stretch of the sense^-dlvinities, the unitary character of 

Awareness pure and simple is never compromised or tainted* 

8. CERTAIN OBVIOUS CONCLUSIONS 

From the above deliberations two or three conclusions 
themselves follow. Firstly, the twofold division of Pancav^ha 
into primary and secondary ones of which the secondary calls 
for rejection, is reminiscent of the double activity of 
Pancavaha (in the earlier treatment) in emancipating and 
enslaving the ordinary individuals. SecoafcLy, bought the 
Raudresvari is one of five vahas, yet it is deemed as Reality 
transcending all the five- vahas* On this point, there 
seemo to be an Implicit agreement among all sections of the 
system* 3 scholarship. 2 it is in this sense that Raudresvari 



#^^rr life wfr, fa mwi Tf^t srewt: i 
?. fljwtf ^f^rn; sttct^h ^f*e*r; ( *A<s>,sp.e»-7o. 

wr iwjlfr ^rf^-mf H ; 1 1 m.p. ( T ) # 4« 53, 57. 

^IWt-^^T fr^ I of Vivrti on the Parajaartha-Sara-Samgraha, 

14th verse (M.S), folio. 7 # 

M.M.P.,p.l94. 
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is Identified with Kala-Sajnkarsini. ' Thirdly^, the problem 

of Panca-vaha has fibred either in its o«i independent 

context or in the context of Pata-Krama which as a part of 

Vrnda-Caicra implies the basic identity of fee two, i.e., Vrnda- 

cakra and Panoavaha. The separate treatment of the problem 

does not alter the character of Pancavaha in different 

context; instead, it brings out tiie implications, if any, 

more vividly. This is again a sphere of common agreement. 2 

Moreover, the Vamesvari and Raudresvari are treated on a par, 

because the point of beginning is, in a sense, one with the 

point of conclusion. 3 In order to avoid confusion one point 

merits special mention. As noted previously, according to 

Ksemaraja etd., the Vamesvari enjoyed the augast position 

of being the Supreme Power of the Supreme Beality. But here 

the Raudresvari steals the limelight. Actually Raudresvari 

- is 
as a member of five vahas^nothing more or nothing less than 

Vamesvari. But Rudra-Raudresvari as the counterpart of tf*S* 



M.M.P.,p.92. 

U«u # U« »3«21. 

wt i**grt «%T&mi r*m% n m.p.(t). 

k tV^-grfqf^=T ., . I 

®$ «fc*ffiq I I&id,p.68 # 



V.Bh.,V,p.68 # 






670 






Reality proper Is singled out from the group and then rated 
supreme* The status of Vyoma-vamesvari remains the same in 
both the places* In the previous discussion it is the supreme 
power of the iupreme male reality, i.e., Mahesvara or 
Manthaha-bhairva. Here, too, it is the supreme power of the 
Supreme Reality conceived as female principle, i.e., 
Raudresvari. Figuratively, the former may "be termed the Lord 
Absolute and the latter the Lady Absolute. But, looking 
deeper, it may be averred that even Mahe svarananda, who 
identifies Rudr a- Raudresvari with Kalasamkarsini, would find 
it difficult to treat it as the Absolute. It, anyhow, 
transpires to be the Supreme power, i.e., freedom of the 
Absolute; whereas, in the view of the author of tfae 



i. ^nrr; <u$iq^q ^^Ttrrm i 



M.M.P.,p.89. 



X*M*sooDe* Vyoma-vamesvari is definitely inferior 
to Kala-SamkarsinI or Rudra-Raudresvari according to 
Mahesvarananda, cp. M.M.P., pp, 90 and 92: Kala- 
Samkarsini, or for that reason. Rudra-raudresvarT have 
been identified with Bhasa which again oelon^I to 
Paramesvara. of. P a05. Also op. , T h^ftm<mWT«- 

Ibid, p. 184. Honestly speaking it is very difficult to 

^ n^ f d toe ^f° la t 3tam of Mahesvaraianda because 
he undoes everything by saying 

A.P. 106. But the above observations are based on the 
general impression one forms from his entire argumentation. 
£? & ^f-P- 5 ^- We partially differ from^r^aSdey. # 
!?!L*™ discussion is self-explanatory when contrasted 
with his observation* 
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Mahahaya-Prakasa . Rudra-Raudresvari is Itself the Absolute. 
Abhinava and Ksemaraja would agree with Mahesvarananda if one 
stands by the verdict of Abhinava's Krama Stotra 2 (verses 
28, 29) and Ksemaraja' s commentary on the first and last 
verses of the Spanda Karikas . It is nothing but the remain- 
der of the major divergence obtaining between the two schools, 
one of them expounding the ultimacy of the Lord and the other 
that of the Female Principle. 

9. NATURE AND IMPLICATIONS OF THE TRADITIONAL CONTEXT 

The question now posing itself i3 of major impor- 
tance, if one wants to come to grips with the problem, i.e., 
Pancavaha. The question pertains to Hie nature and implica- 
tions of the traditional context in *loh the problem has 
teen taken up for elaborate consideration. Mahesvarinanda 
opines that the notions of Itoe Pitha-niketana, Vrnda-Cakra and 
Pancavaha are not isolated concepts, but are part and parcel 
of a wider spiritual schema. Because, the eplstemic and 
mystic significance of toe cycles of divinities is 3 ubservient 
to the potencies and secrecies of the trus and genuine 



1. tRf^crf «3wT tf^ITcWJT 1 M.P.(T) .7.51. 

2. Also cp. gft sif<£f^q^ ^TSTtffa 3TW *H I 

P.S. 46. 
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worship, 1 In order to accomplish this supreme type of 

2 
worship one is enjoined to regard and realize this~body, 

or the physical frame of the eternal self, gradually as 
Pithaniketana, Vrnda Qakra, and Pancavaha, These represent 
the gross, the subtle and the ultimate seats (Pitha) respec- 
tively in terras of which the body has to be viewed and sss&k 
moulded. Already an allusion has been made to the basic 
affinity of the Vrnda Calcra and the Psncavaha, and the same 
will once again be dealt with in detail in its appropriate 
context. So the Pithaniketana or the Pithakrama alone is 
left out for present investigation. 

10 ♦ m& CONCEPT AND IMPORTANCE OF P ITHANIKSTAtfA 

The Pitha 1b nothing but our body. It i 3 there that 



1. 



f.M*P.36. 



0.S.(?e},folio.9 
?X.M.P*,p.9S« 
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the Godhead haa fivefold flow. The entire cosmic manifesta- 
tion symbolised by a variety of fieity-oyclea, Thus,* hinges 
on the Pithakrama; and, for its bein^ the final recourse of 
everything, It is ecjuated with the Pranava. 2 Sitilcantha 
even goes a step further and declares the concept of Pitha 
as one of the most basic concepts of the system. He would 
rather not distinguish between the Mahartha or Krama principle 
and the Pitha. The concept of Pancavaha Is a parallel concept 
of Pitha and hence the former is held as identical with the 
latter. The seat stands for a place of rest. Therefore, what 
is acknowledged as Pitha in the common intercourse is the point 
of final repose from the transcendental point of view* 3 



II 









M.M.P 4J p.87 # 



M.P.CT)., Quoted, M.M.P., P# S8. 
The verse is not traceable to tiie published text. 

2. frsf rdt #h<*? &mtf ftfcit i f 

**^ifw-^m 4W vmtfm 1 1 m.p.<t>.. 2.33,35. 

It should now be_ clear why Mahe^svarananda analyses Vyoma 
in Vyomavamesvari into VI J± 6m # 

M.P.(S),p.56. 
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In a Pitha a group of nine powers is supposed to 
be operative. These powers are as under J- 

(i) A unique primal subjective stir, 

(ii) Subjective inclination towards external manifestation, 

(iii) Sensory stir in the form of a means of knowledge, 

(iv) The advancing of the means of knowledge towards 

ascertaining the definite character of objects, 

and 
(v) Objective emergence, which, in the final analysis, 

boils down to the five elements placed in the 

following order, viz., ether, earth, air, heat and 

water. 

The first stage consists in brooding over the self 
as the principle of consciousness. The nexk one marks its 
endurance. Then follows the uniterrupted continuity of its 
activity. Further, it gains a touch of vividness and becomes 
radiant with its additional brilliance. Finally, a sense of 

contentment or fulfilment supervenes in consequence of its 

1 
resting on the self, 

11, PITHANIKSTANA AS IDENTICAL WITH PANOAVAHA 

This is, in brief, the outline of Pitfoanlketana 
which comprises, in simple language, the subject, the object, the 



1. M.M.P., P.88 # 
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relation thereof, and the five elements. If one overlooks 
for a while the fivefold division of the object, it (Pitkani- 
ketan a ) is reduced to five aspects or powers which* happen to 
he synonymous with the five flows. 1 Even those, who talk 
of Pithaniketana as consisting of Fi£ha, kaasana, Ksetresa, 
Melapa and Yaga, take them as denoting the subject, the 
resulting cognition, the means thereof, the determining 
activity of the means, and the objectivity consisting of five 
elements which is to be engulfed by it, respectively* 

These again are held to be non-different from Vyomesl, 

— , — p 

Khecari, Ehucari, Samharabhaksini, and Rudraraudresvari. 

It is now intelligible why the worship of body as spiritual 

seat is so ardently advocated as the invincible and infallible 

means of self-realisation.*** it is the reason why 'Sitikantha 

declares the idea of Pitha as an ornament of the entire Krama 



1. & n SRTefT aq-jur' qfofsfsf $ Jiqtf ffefn&Rfq&Wt ■flftf l - • 

M.P.(S),p»56. For further details regarding equations of 

^Wt with^etc., vide M.P.(T), 2nd Ullasa, and MP.(S) 
,PP.49-56. 
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thought. 

12# pjotqaYAHA VIS-A-VIS DIVINITS AND PRECEPTOR; AM S&TERIC 
PROBLEM 

A purely esoteric problem posed by tiie some incredu- 
lous as to whether the Pancavsha is to be adored as identical 
with five deities or five preceptors is wide of the mark 
according to Isitiiantha. Since the indiscrete consciousness 
is a continuum, there cannot be any distinction between 
the divinity and the preceptor as such*, because both of them 
fall back upon the principle of pure awareness which is the 

2' 
sine qua non of every thing. 

13. CONCLUSION: THE SIGNIFICANCE OF THE WORD VAHA IN 
PANCAVAHA 

The word Vaha (flow) in Pancavaha is put delibera- 
tely in order to convey tiie sense of continuity of the 
unruffled flow of consciousness* The commentator of the 



MJMS).,p«50. 



f\ T3Tf^ cR^ ^r^TWf^ ll «P.(T)| Quoted, 

M # M«P.,p,96. In these verses, which are not .traceable 
to the printed edition, the author depicts Pitha as the 
fulcrum,gEounet or substrate of the functional pentad 
of the Godhead. 
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Para^artha-Sara*Saigraha given an exquisite expression to 
the idea, 1 The Mahahaya PraEasa resounds the idea £y 
observing that once the person throws off his empirical 
personality and submerges in the flow he is not to reappear 

again. This is the unique character of Pancavaha and an 

2 

outcome of supernal grace. 
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DYNAMIC ABSOLUTISM VIS -A- VIS VKNDA OAKRA 

(An analysis of the oinni dimensional scheme of self -elevation 
relating to the second stage of existence, i.e., subtle "body, 
as subtle seat of the supreme consciousness.) 
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1. PRELIMNABa: 

To take up the issue straightaway. MahesVarahanda'3 
suggestion, that Pithaniketana, Vmda Gakra and Pancavaha 
mark out respectively the gross, the subtle and the trans- 
cendental nature of sublimating our own vision - with regard 
to our physical frame acting as a fundamental fulcrum of 
the entire spiritual undertaking - , does not stop there* 
There is implicit in it, in simple language, a scheme of 
omindimensional self -elevation relating to the three commonly 
reckoned layers of our existence, viz., the body, the subtle 
body and the transcenaental "body, i.e., the self. The first 
refers to the psychophysical complex that we are; the 
second to the subtle body which has an airy essence and 
continues to persist even after we have retired from tangible 
mundane existence; and, the third to our metemplrical essence 
that is the crux of our entire being. It is with reference 
to the second, i.e., the subtle body (Liriga-Sarira) , that 
the Vrnda-cycle addresses itself, 

2. BJRXASTAKA S THE CENTRE OF REFERENCE 

2 
The subtle body is characterized as Puryastaka 

in the system; and, in adherence to the literal meaning of 



i # M.M.P. , p # 98. 

2. Mahesvarananda, vitiile initiating his discussion on 

Vrridacakra, observes (M.M.P.,p.92) tiiat the cumulative 
or v collective character of Vrndacakra owes itself to its 

( contd. •• • . « 
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the term, the sixty-four mystic components of the 



...contd. .) being a composite whole of the Jnanasiddhas, 
which is possible only when it retains its nature as 
Puryastaka. It transpires that it is Puryastaka that forms 
, the underlying basis of Vrnda Cakra. In the context of 
'Saktasiddhas, aSain, he reemphaslses and attributes their 
eightfold character to their affiliation to Puryastaka 
(M.M.P. ,p.98), and reaffirms his conviction that it works 
as the principle am3mating Vrnck Cakra cf^^pTits^T^^- 

T^TU Ibid J. He defines Puryastaka in terms 

of an aggregate of the eight constituents, namely, mind, 
ego, intellect and five objects- as- such (i.e., tanmatras 
viz., sound etc.j Ibid.) 

In view of the Puryastaka 1 s constituting the 
substructure of the entire edifice of Vrndftoakra one must 
consider right now the nature, composition and import 
of this concept before one goes ahead# 

Puryastaka literally means the city of eight and 
stands for the subtle body, i»e # , Liriga tSarira, housing 
the eight components^ referred to above and serving as the 
vehicle of the Samskaras. In fact, there is no unanimity as 
to the exact composition of the Puryastaka, but none 
differs with regard to its purpose and function as a subs- 
titute of the Liriga ^Sarir a in the system. 

The Puryas,taka_in the system is generally identi- 
fied with the Prana-Pramata (vide I.P.K. 3.2, 14, qORT 

SfT^ts^TlT #^f?W )♦ Utpala takes the above staid 

as an alternative to his other definition of life, which 
synch^ronizes with the power that resides in the Sunya- 
Subject, puts life-breath in motion, and constitutes 
the inmost of the sensory activity. On the alternative c 
view, the life is identical with self -consciousness and 
coincides with the life -breath (Prana) which is nothing but 
an aggregate of the eight. Thus, deep sleep, i.e. ,Susupti 
is coeval with the reclining of self -consciousness on the 
"ISunya or Prana. Incidentally both of them pass under the 
name of Susupta Pramata, though giving rise to two distinct 
types that 'bear their respective imprints. Hence, the 
Prana is identified with the kind which suffers the per- 
sistence of objective consciousness, whereas the other 
utterly lacks in the same. This consequently Iflads to 
their being named, accordingly, as Savedya-Su^fta and 

Apavedya-Susupta. Due to an interplay, though extremely 
minute, of the impurity named Mayiya, the former is not 

4 contd 
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(contd. . # . ., .) immune from the objective touch, whereas, 
the same Mayiyamala absenting itself in the latter, deters 
it from having distinct objective tinge. Vide Hfeas (V),II, 
pp, 264-65. Both of them are designated as susupta, "because 
the principle of limited agency known as Kala, too, takes 
an interval and suspends its operation. 

Now, it is the Pranapramala or Savedya Susupta 
which is signified by the word Puryastaka ♦ In fact, *there_ 
is a separate group of authors who bring the Isunya Praraata 
within the connotation of Puryastaka, ( eh^$*^cfNT3~ 

CqT ^ ^^ T ^ ; yide. I,P.V.V.,III,p.336), out they retire 
from the scene in want of much credence being attached to 
them by their own kinsmen. 

The opinions differ as to the "basic constitution 
of the Puryastaka. According to Abhinav a , the five pranas(5) 
together with the group of sensory -organs as one unit(i), 
the group of motor organs as another unit (1) in addition 
to the resolving intellect ( 1) , make up for the eight- 
membered Puryastaka. He cites another view, too, which he 
shows to have originated from the sources other than his# 
The other view describes Puryastaka as an aggregate of five 
undifferentiated essence of objects (tanmatras)(5)plus mind 
(1), ego (1) and intellect (1). Vide. 

jramfcfaf sjfrf^qerf:, ^f^wrt Frcwrfwr * srt 



fjft&zfa 



er^mV ws 



q- w^r^ 1 1 



fihas.(V) ,11,264, 
This view is obviously borrowed from the Spanda School ' ' 

Sp,N»3«17), which, in this respect appears to have drawn on 

Gita ( fRmW^i: tf itfhf-sw si ?r*n %$t?t h ft^rsftfavzm 

7*4) And it is interesting to note that despite Abhinava 1 s 
hushing up the differences, that the gap between the two 
views is simply formal and not substantial 

I.P.V.V.,III,p # 336) , a bulk of later authors prefers to go 
by the Spanda opinion. For instance, Mahesvarahanda does it. 
It is specially curious to find Ksemaraja differ from his 
master^ Unhappily, though the Ksemaraja's commentary on 
that particular Karika, under reference, is lost to us, yet 
the ascertaining of his views poses_no enigma. Because, he 
everywhere distinguishes between Prana and Puryastaka that 
happen to be identical in Abhinava 1 s opinion (contd.... 
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cycle are subsumed under eight classes. They are proposed 
to be dealt with later within the body of this chapter. 



contd. • • «) 
r^pHTm -^■^^ftl^HTq^T^ 1 P.Hr.,p.62, tanPT^VWl 1 - 

f*|H ^qptftPlftl 1 ibid, p. 71); and, unhesitatingly pledges 
his allegiance to the Spanda view £ ^ gfa ^ yzfefa 

*V"« (Sp.K.3.27) ffif OTfT^f i^^^S ^TJI 1 ^, i ^ WT .. . 

Op Cit.p.1017 • This, in fact, furnishes additional evidence 
to'boost Ksemarlja's avowed thesis that Krama and Spanda 
are so close that they stand apart by hair's bredth and share 
a thorough identity of themes. The following extract from 
his concluding remarks in the Spanda-Nirnaya bears the 
brunt of it and anticipates Mahesvarananda's acknowledged 
debt to him for guidance^ in general, and for inspiration, 
in particular in this instance, for making the Puryas^aka 
the anvil of VrnaaCakra as he visualized it. The extract 
runs : 

cOT cf^ifcT tp'^f^rf^vq c$*CT«*i cfclVft ftwi 

m&tfft #vrw: ^tpst^ s%rf tf4 # ? #3 ■tf^frtfer,. 1 



Sp.N.,p.74 # 
For further reference see, S.S. 2.3-4} S.S.V.(V), 
2.14-19, 48-49. 

Quoted from some Krama text, M.M # P # p. 86. 



1. 
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Another point, that we are urged not to miss, la 
the unmistakable Identity between Pancaviha which irf" a 
sense is the mother concept and Pahcaskandhas 1 , as thejfere 
called having been brought in as the basic and primal 
ingredients of the Vrnda-eakra on the pattern of five flows? 

3. THE NATURE AND 0OMEQSITI0N OF VHfflM AaKra 

The details of its nature are deduolble from the 
name of the cycle, e.g., VrnMlit., a group or m assemblage). 
The word VrndaCakra, when dissolved, means the cycle of the 
aggregates. It thus stands for a . g^ of flve ^^^ 
taken as a whole . These aggregates pass under the names of 
Jnahasiddhas, Mantrasiddhas, Melapaslddhas, 'saktasiddhas and 
'Sainbhavasiddhas. Esoterically whatever they may mean, hut, 
Philosophically, they represent the predominance of that 
aspect of consciousness «hlch is not of the nature of a process, 
but is marked by the culmination or accomplishment of that 
process. Hence, reference to the process is necessarily there, 
but in an implicit and ^direct form. The esoteric nomenclature 



physical consciousness/ n ° l0Sy * Ue *» the flve f orms of 



2 * m ^rr ^T^RTT^err^Tft^f m 
3 * crfW %*pmn%f fas i^^^ijo^ | 



M.P,(T) # 7,2. 




of Siddhas and Yoginis does not extend fceyond It In its 

significance. 1 The sixteen Jnaha-siddh&s, twentyfour 

Mantrasiddhas, twelve Melapasiddhas and f our Sambhava-siddhas 

account for a total of sixtyfour aspects that enter into 

2 
the constitution of Vrnda-Cakra. These five Siddhas 






M.P.(T) # 6.22, 



The verse occurs in the context of Murticakra hut the 
same is equally applicable to Vrnda, too. 

2. As has been seen, Abhinava's usual reticence at 

such places implies that these developments are compara- 
tively later in date, orelse, they hail from a different 
tradition, 33ie latter hypothesis is not without a grain 
of truth, because Jayaratha cannot be said to "be unfamiliar 
with Vrnda Cakra specially when he quotes from the 
Mahanayaprakasa or refers to the Kraraa-Sattbhava vihich, 
according to Sitikantha, was primarily devoted to the 
consideration of Vrnda-cakr a , But under his masters 
spell or owing to his faith in the tradition he belonged 
to, Jayaratha nowhere refers to Vrndaoakra, although he 
discusses a few points that partake of the nature of 
the Vrndacakra, as for instance, Pindanatha etc. The other 
possibility, equally weighty, is prone to consider them 
as the tangible superstructure built up by the later 
authors on the antiquarian substructure, Jayaratha 
furnishes an interesting but very cogent clue # m Vrnda 
cakra all the aspects total sixtyfour. He quotes a 
sentence from Abhlnavagupta referring to a cycle of 
sixtyfour powers, indeed without menttioning the name of 
the cakra as such 

T. A. V., 1 1, p. 244). The extract appears to have been taken 
from the Tantraloka according to the printed edition, but 
the same e&uld not be traced to the published text. However, 
this shows that whichever of the two hypotheses lie correct, 
a tradition has been handed down to the later authors. 
They, however, must be credited for working out a massive 
structure of details. 
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represent the various stages of consciousness from the 
grossest to the subtlest. These siddhas, owing to scholas- 
tic presumptions, are depicted as 'sakinis, a sort of female 



entities, but it makes no difference to the eightfold 

1 
character of the cakra. The introduction of Sakinis has 

been accorded with the same explanation as in the case of 
Siddhas. They are described as the receptacle of action or 
of the process of spiritual service. 2 From here stems 
another title of Vrndacakra, i.e., 'Sakini-krama. 3 The 
total strength of Vrndacakra is, accordingly, arrived at 
through a different calculation. Out of eight classes which 
necessarily pertain to Pi thas, since the whole line of 
present argumentation revolves round it, each one is posse- 
ssed of eight 'Sakinis and taken together they amount to 

4 
count sixtyf our. further, on a still different calculation, 

the same number does not remain far to seek. These five types 

of Siddhas bear the signatures of the five streams (Vahas). 

The twelve psychoses stemming from the senses including 

intellect and mind, when taken in relation to each of the 

five flows, give us a total of sixty. To this, if four 



i. ^^ih»Ff^^irtWr# i m.p.(s), p# 85. 

Ibid. 
3, ^^Tfiicitifcf fSTf^fr^sfvq^ | M.P.(T). 7.189. 

M.P.(S),p.l04. 
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function^, &•&•$ from Srsti to Anakhya, are added, one 
gets an aggregate of sixtyfour. The same line of .^thinking 

prevails elsewhere, too, with minor differences. In this 
view, with a specific reference to ego-the subjective 
frame of reference of all empirical experiences -, the 
actual nuaiber of psychoses comes to thirteen instead of 
twelve as presented earlier. These total sixtyfive when 

understood in terms of each of the five acts, e.g., from 

— - 2 
Udaya to Bhasa« The sixty fifth principle is the point 

of final repose and is reckoned as the rest (Visrinti) . 

Harmony is the essence of the this state at the helm. It 

is the undifferentiated principle of Anakhya that through a 

3 

process of self -alienation becomes the world. Again it is 






tt.P.(S),p,104. 
However, it is interesting to see Sitikantha offer a 
somewhat different account in his Kaula-&u~trani (MS). These 
cbcxxfixftx views lie somewhere midway "between his own thesis 
of sixtyfour aspects presented above and that of the 
Mahanayaprakasa (T)*s sixtyfive aspects to be presented 
just now. However, nothing can be said conclusively at 
this stage. The passage reads : 

Kaula-Sutrani (1©), Folio la. 

2. sprNsrnf wmf srcifcipirrf *f h: i 

This view is supported by tiie Vatulanatha-Sutras as 

weii. vide, m: gf^ ^hrrftr ^ fqwtf wC mi ^f^f wrm- 
?4t=ff f*w«:„ . fffa <*%: *nfo f&m efti i v.n.s.v,pp. 12-13. 

3. M.I>.(T).7.52. 
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styled as Raudresvari , Bat the other exponents react very 

to 
sharply/such a view. Some mildly assert that thou^i the 

sixtyflfth principle t which is no other than the Kslasam- 

karsini itself,- is beyond any shadow of doubt, it does not 

merit a separate mention^ Because as an all -enveloping 

principle it has gone into the very vitals of all ensuing 

g 

aspects* And as such it is not exhausted by them, instead 

they stand exhausted by it. The others with a stronger 
disposition holding the number as sixty four, fail to reconcile 
with such a view. 3 However, it is a different matter that 

they may accommodate others out of latitude or some minor 

4 

considerations of discipline as, for instance, the Vamakrama. 

These three views carry the imprints of their basic theses. 
For example, the first group believes in the unquestioned 
ultimacy of Reality as an a female entity and five aspects 

£££££££££££££££ 

'y V.Bh.V.,p # 68; also cf # M.P.(T)7.53,57. 

£. M,M.P.,pp. 92,164. 

s. 3wwwcrPTr: ^^f^^TW^r^ i m,p.(s),p,io3. 

4. <£i$q ^ ^fe%iWwr*% ^^qsf^^q lift? I 



Ibid,p.l05 # 



687 



of the absolutlc functional ism. The other group concedes 
the ultimacy of the female principle only when it consti- 
tutes the supreme power of the supreme Reality and which 
thus, though identical with the latter, assumes a slightly 
inferior position. This group as a middle group espouses 
the cause of five functions, The third militant group (in 
this context of course) agrees with the former in respect 
to the first part of above thesis, but radically differs 
with regard to the second, because to them the process of 
ultimate agency is not quinary but quaternary ♦ 






I 



3-A # SEVENTY MESTIC CATEGORIES OF THE SYSTEM AND 
VRNDA-QAKRA 

The above discussion brings one to the threshold 
of a sister issue, Mahesvarananda in his final analysis, 
at the end of his work, the Mafaartha Maniari. alludes to 
the seventy ramifications of the Krama system. This number 
is arrived at by incorporating the sixtyfour sub-apecles of 
the Vrnda-cakra, five genera or the primary categories 
(esoteric ally) known as Pancaviha, and the one Summum Genus, 
i.e., the transendentally Immanent principle famed as 



1. A comparison of the verse just quoted above with one 

appearing on p. 86 of M.M.P. would show that Mahesvarananda 
presents the original stand of tiie system as quaternary 
but what he inherits from his teachers is quinary. 
Also cf. M,M.F.,p.63 # 



Ik 
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RaucLresvari. His resorting to seventy verses, for 
condensing the whole system therein, is symbolic oJT the 
seventy "bases of the system. It is quite probable that 
these categories may not meet the strict logical criterion 
of a metaphysical category; but it does accord with the 
logic of mysticism. He (Mahesvarahanda) is like a garrulous 
parrot who has imbibed it from his preceptors only to speak 
it out to others. 2 

4. T HE PLACE OF VRNDCAKRA AND SIGNIFICANCE OF THE 

■ " — ■ ■ ■ ■ ' ' i » ' ' ■ ■ " ■ - ■ ■ '■ ■ ■ " ' ' ■ 

HA^A-PAKA PROCESS 

Of all the five cycles, namely, Prakasa, Ananda, 
Murti, Pancavaha and Vrnda, which build up the super- 
structure of Divyaugha^(It has been analysed in the histo- 
rical portion), the Vrnda-cakra stands out as a unique 
concept exfrausting the entire expanse of multiplicity 
coming within the radius of the Krama system; The credit 



ftl^rf: a^m^sr ?*^ tfer s^gftr: 1 m.m # p # , p# i94 # 

Ibid, p. 98. 
mfaw%l V # Eh # V.,p # 68. 

M.M.P,, p.l04 # 
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must go to the author of the Mahanayaprakasa who siezes 
the cue and develops the theme to its logical proportions 
embarking upon demonstrating the true philosophic signifi- 
cance of Vrnda-Cakra. 
« 

The Vrndacakra is a conception of momentous conse- 
quence, in the sense, that it forms the nucleus of the 
system, by lying at the root of the process that leads one 
to the beatific repose. This is why it is characterised by 
the constant evanescence of the successive trends such as 
emanation etc., which determine the very being of Vrnda Cakra 
as a gestalt or complex of all the determinate and indeter- 
minate thought processes. And, in order to secure self- 
realization Krama falls hack upon the technique of HatkapaXa 
(lit., forced baking), i.e., Spiritual resurrection by 
force of spiritual maturity* 



1 # ^ftV^fRf^rff^^f ^WP^I^CWFR I 

arenf wf *&*& ^t^ wwn iw 1 1 



M.P,(T) # 7.1* 



Ibid., 7,27, 



In his manual of the Krama system, called Mahanayaprakasa, 
the author reiterates the indispensability of Hathapaka, 
a type of spiritual guide-line, at least twelve times 
/vide 7.36, 37, 43, 47 , 49, 54, 55, 73, 83, 98, 103, 
1157 as an infallible means to self-realization. Scant 
references to this technique have appeared at many- 
places earlier also. Hence it would be in the fitness 
of things to devote a few sentences for peeping into 
the character of this method, 

Abhinavagupta picks up the problem, while concluding 
his treatment of the Kula system, in the third Ahnika 
of the Tantraloka. But, curiously enough, the context 

( contd 



fill 



690 




5. EIC3JTFQLD APPROACH TO VRNDA-OAKRA 



_ / 



We have seen that the three cycles, namel/, Prakasa, 
Ananda, and Murti, represent the trinity of the cognitive 



« 



. ...contd,.) in which the issue has been raised relates to 
Anakhya Krama, a Krama concept. The Anakhya state is 
defined by its transcendence over the first three phases 
of self -manife stating, namely, Srsti,Sthiti and Samhara 

( dHlf^t-zr ifWlTs =TTTO I T.A.V.,II,p # 238; f^frvJT qf IrqTIT^ 

V 

qH%uT m *m ! V.N.S.V.,p.8)« Now, what is the 

exact jaature of this state? Is it analogous to the State 
of Pragbhava C 5JTWR x antecendent non-existence), 
that the Upadhis (that is, a generalisation vhlch is only 
mental, and not objectively real like tne universal, cf. 
Critique of Indian Realism, pp. 320-321) such as Srsti, 
etc., have not arisen at all 5 or comparable to the* state 
of Pradhvansabhava ( ST^fPlT consequent non- 

existence), that the Upadhis stand alleviated owing to 
their dissolution (vide T.A. 3, 259-60), The alleviation 
is itself of two types, e.g., (i) Santiprasama, viz, a 
gradual process of sobering_down or tranquil izat ion of 
the Upadhis and (ii) Hathapaka, viz., a process of forced 
and instant tempering of the same. The second process 
involves a constant activity of the complete assimilation 

Ibid. 3.260-61) . The former type lays down a thorougi code 
of spiritual conduct, abiding by which one transgresses the 
three Upadhis after death* The code enjoins an unflinching 
performance of all regular (Nitya) and occasional 
(Nalmittika) acts, in sequel to his putting in the way 
of his baptismal initiations such as Samayl etc., and a 
complete surrender to "the spiritual glide. But this does 
not lead us to alleviation ( jf^tq ) of Upadhis in the 

true sense of the term, because the smoothing down of the 
same follows on Its own accord. If this be true, all the 
scriptural injunctions would be rendered meaningless, 
since a contingent alleviation of Upadhis would not be 
possible to achieve. The contingency is answered by the 
second variety of alleviation, going by the name of 
Hathapaka, which envisages the possibility of complete 
assimilation of Upadhis to the quintessence of one's 
being. Being characterized, therefore, as Alamgrasa, it is 

( eontd...... 
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relation, the object and the subject respectively. AH 
of them finally terminate in Vrnda-Calcra. Vrnda-Calcra is 



contcQ identified with the self that is portrayed 

as an unbroken flaming torch gutting the multitude to 
the last finish. Analytically t Alam« means ■ fully* 
not even excluding the latent traces; and Grasa (lit., 
engulfing) means bringing the objectivity to self- 
sameness (Svatmasatkarah) . The process of Alamgrasa 
defines the Jfeersonality* of Hatjiapaka. Hatha (lit., obsti- 
nacy, persistence) consists in going beyond the realm 
of sequence and applying force in the form of single 
preceptorial guidance. The Paka (lit., baking) stands for 
achieving unity with. Awareness* This process, when well 
under one's command, leads instantaneously to the alle- 
viation of Upadhis - 

^t m% mm*! vir^frc^B m $%*&$&? jits ; wT?wnwwF3r 

T. A. V., II, p. 240. 

aiso cp. ^sqi^vr ^9mf^fr. f^rl^tfTwraq I 

Thus we find a triad of techniques in order to help'us* 
master our common destiny- attain salvation right across 
these Upadhis. The first technique, namely the gss 
perennial absence of Upadhis, is absurd, because allevia- 
tion can be achieved only with reference to those that have 
come into being and not those which have not a t all seen 
light of the day. The second method, called ^Santi- 
prasama, though capable of bringing about the mollifi- 
cation of Upadhis at long last, is meant for those beginners 
who are blessed with supernal grace in a mild degree 

( ■wtfwHwrf^frr m: j The tnim, i.e. , the 

technique of Hathapaka-pr a sama, is actually meant for 
the spiritually regenerates favoured with strong and 
accelerated dosage of supreme grace ( qtjiff ftKffl dlfM- 



)< 



This is the most expedient 



«"o j-» who uaj& u cxpecuenL 
spiritual process congenial to the instant melting away 
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the name of the way the whole process is effected. The 
Vrnda-Oakra has, therefore, a multi -dimensional character 

Of- 

and has been, accordingly, approached from eigjit points 
of view, e.g., (i) Dhama, (ii) Mudra, (iii) Varna, (iv) 
Kali., (v) Samvit, (vi) Bhava, (vii) Pata and (viii)Aniketa.' 



- 



\ 



contd. ...) of the Upadnis, the products of the sense of 
duality. Once this sense of duality is eliminated through 
the technique of Hathapaka, the sense -divinities, identical 
with the pure awareness in the final run, rejoiiie in the 
world thus brought to identity with the supreme consciou- 
sness and gush forth in perfect union with the Absolute* 

f*P«jWl^ ^^TTftilS it T.A., 3.263-4, 

Also cp. ^Wf^cfcf^rnft^iFT^T^lTf^ I 

Jnanakriyadvaya-Satakam (MS), verse 5. 
Thi3jHay however, be kept in view that what is designated 
as Sahasa or Ullanghana-krama in the Sub- schools like 
Sahasa-branch is nothing but another term for Hathapaka 
or Alamgrasa* Vlde 

t^ rQ ^ ( V.N.S.V.,p # 3; 

#T€f«i: «fc«f *fNTWR«*ri; i mj?.(t),2.29.. 

miff fa *Vr mm't f*$n& 1 1 . 

G . Lr, v. 3 73j 

Also cf. ltM # Pjnap # 92 and 194.lt is difficult to render 
these words into English since each of thera represent a 
technical concept exclusive to the Krama system. 
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It ma y be remembered that this, though a largely held 
view, is by no means unanimous. A few scholars h a ve ..pro- 
pounded only thre« salient approaches namely, (1) ju^ 
111) Mantra, and (ill) Niriha, a substitute for SaWit/ 
'sitliantha was also one of them who subscribed to this view. 
He deals with three main issues Just referred to. 2 ^^ 
he refers to the eightfold characters of the Cakra and also 
discusses its nexus with the fi ve Mudra^ all of it has 
been imported from the Kramasadhh^ 3 ^ thereforQ ^ 3 
not reflect nla personal ^^ ^ ^^ ^^^ 

proposes to look into Vrnda Cakra from all possible angles. 



1. ^T'p^tt^rf^ST^qSlfeqr^T? 



2. 



3. 



M.P.(T), 7.60. 
Prakasa, and Ananda. (EST **$&£**' $$% 

fHfhrr efar wwf* i m.m.p., p .t2.) 

M.P.(S)T,p.86. 

of « sp^fi spfftrror: s?twr: wM: i 

^ *t*t: Brfvftrte « r* n Wed by 

V.S.Apte la his Dictionary, 8 ee under 




5-(I) EHAM/l-KRAMA 

It may "be brought to the notice that all the 
approaches display a pentadic temperament and lean towards 
identifying themselves, in every instance, with the five 
types of Siddhas and, for the matter of that, with Vaha s . 
First comes Dhama (lit,, station, abode, place). Ttiey are 
five* namely Kanda (vesicle or lower end of the spinal 
cord), Nabhi (Novel), Hrt (Heart), Kantfca (.throat) and 
Bhrumadhya (the space between the eyebrows) • These stand as 
the respective abodes of" the Jnana, Mantra, Melapa, Sakta and 
'Sambhava Siddhas. 






6-(II) MJDRA-KRAMA 

Then follow the Mudras (physical postures). The 
five Mudras termed as Ka^ankinl, Krodhini, Bhairavi, 
Lelihana and Khecafl are related to these Siddhas as their 

2 r- 

respective physical postures* Mudra means a particular 



jpiajRTfaT I M«M.P.,p # 93. 

mtr Wei g?Tirr: qVn^Knrr ft*rtft: i 

This has obviously been inspired by a verse of Vijnana- 
bhairava quoted below - 

>^ozjt %\wm nr^r iftrsmr t 

V # Bh # 77. 

( contd . . . . . . 
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position the body resorts to at the ti me of spiritual 
experiment,! he nce it l8 deemed to b e oonducive to Revela- 
tion of the seXf. 2 These Madras have been pl a oed in the 
order indicated Just a hove and harrins a sole exoept 10 n f** 
a oomparatively unimportant author Ramyadeva, the author of 
the Vivarana on the Bhavo P ahara, who prefers the following 
arrangements, e.g., Bhairavi, Lelihina, KarahkinT, Krodhanl 
and KhecarlS, there is a g eneral a0Cord on lt# 4 

Among the Mudr a3 Karankini ( n ^ff j ^^ ^ 
beginning. It was also known as Karankini ( ^ffaxfr )# oJ 



should adopt in persuance of <&^,^.* VB.P.. 

PP.93-94. ( fsion" 4mrv*n tfMrton-ffcr: } 

SScSSi^SSSST owing t0 **** littl « 



2, ^q^-mrR* ^wUfTTfT^ i 

3. B.U.V.,pp.3l-32. 



M.P.(D.7.139. 
I Did. 7.123. 

O.S.(Ms),f olio#e< 



4. Nlskriarananda offers a slichtlv atrr^y^,* 

out Bhairavi from among^ ST iLfmgg? §£T°- ? e ^^ 

5 ' fe^sSSr *"«a^2s^ • 
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The name stems from the word Karanka (lit., Deha, "body), 
Oftis posture is particularly suitable for casting off tiie 
sense of duality caused by one's body and senses etc, 
realising them as one with the self. 2 This body of five 
elements is made to rest on the supreme consciousness, 
hence it is related to Jnanaslddhas. 3 The next Midri goes 
by the name of Krodhani (irascible), because its anger is 
reflected in its will to attract all the empirical catego- 
ries from earth to Prakrti within; so that their unity with 
the self may be achieved. 4 Even otherwise, when the physical 
body finds its substaining principle in the inner being, 
it is reckoned in the same way. This is meant for Mantra- 
siddhas, because the twentyfour tattvas are brought to 
merge into the Mantra subjects, a realm of subjectivity 
well above the empirical plane and characterised by the 
first sprouts of the identity with I -consciousness. 6 The same 






*>. *.*.*. 3.43. M.M.P.,p. S 3 5 

2# Sr8J*J: 2 * , - T#I ! UVai P#6? - ' Slv °P^^ a, s views are 
3. V.Bh.V,,p # 67. 

cp. ti% ^tfsrfi- f=r^g*%rPw m: i 

C,S.(M3),folio.9. 

5? «WqriAliq fM II V.Bh,v #P .67;cp.M.P. ( T)7.14G. 



M.M.P.,p # 935 
C.Q.C.,3.44; 
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is called Bhairavi, which is meant for Mel&pasiddhas, and 

is defined as "being instrumental to the complete withdrawal 

1 • 

of manifestive stretch to its origin, the self. The state 

is surcharged with perfect awareness due to its simultaneous 

2 
emergence as internal and external both. This posture is 

particularly important in view of the complete harmony 

— — 3 

resulting from what is called Nimilana and Unmilana Samadhi, 

which has been considered under Saktopaya. This is probably 
the reason why the Bhavopahara-vlvarana places Bhairavi 

in the beginning, 4 Really speaking this Mudra, thou&i not 

5 

supreme, is held in highest esteem. The fourth IvUdra, 

meant f or / Saktasiddhas, is known as Lelihana (a type of 
serpent, lit., greedy ) ; for it wants to grab $n& clutch 
the Puryastaka now lurking in the form of residual 



* 



1. iSf v*R 3T ttf ^dT^ I V.Bh,V,,p.67}cp.M.P.(T)7.141 

2, M.M.P.,p.94$ cp.C.G.C 3.46, 

3. wf i t^^'^^^^rtmmTHi^tw^T^^^^r^m i 

Ibid. 
4. B.U.-V,,p,* 31, 

M.P.(T),quoted by M.M.P.,p,94, 
The verse is not traceable to 1he published text # 
Cp. with the traditional description; 



1 

I 
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trace. 



1 This was also designated as Lama, "because It 



projects and measures up the entire cosmic arena in its 
totality. And the great finale is adorned by the advent 
of KhecarT, which relates to Isambhavasiddhas aAd envelopes 
the entire outlay of the logical construction (Vikalpa) 
identical with the dyad of Signiflcand and significanc 
and in the occult language, goes above the spinal realm 
(«Vl7H^l1tT^taiT^fr ). It is essentially one with 

the self -awareness. The whole stretch of speech right from 
Para to Vaikhari stands comprehended "by Khecari. It is 30 
termed because it invariably permeates the firmaments sur- 
charged with 'Sakti, 4 This, thus, comes to be the Mudra par 
excellence, because it always retains its original form after 
taking a full toll of the entire objectivity including the 



■ 



1. cfcrisft qTtRr^t^f^n*iTc[ 1 

M.P.(T) 7.142; cp.C.G.C.3.47. 

wrrra tffcy %wt HTfcf a#si nfm: 1 

Mm ^ f*f fc 5T«rr TO *m 11 .s.(iB>,foyc.9. 

3. Cf # M,P.(T) # 7 # 143; M.M.P.,p # 95$ C.G.C. 3,48-49. 

V tfw ^ tr M^ T f yc fc*i «t mfz m $T toft fftr st 

«ftPlt^Rf*T 1 _ M.P.(S), P .87; 

cp. V # Bh # ,V.,p.67. Sivopadhyaya borrows verbatim from 
'Sitikantha. 
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7 Siva category; 1 and, thus, represents the alogical state 
of consciousness that transcends "both the limited an& 
unlimited realms, 2 Khecari is all the more important, 
because one owes to it his penetration into the state of 
Kalasamkarsinl, the ultimate goal.*- This is characterized 
by experience, pure and simple. The conception of Madras 
is not a sheer luxury 4 They are necessary for any spiritual 
activity, since they partake of any and every experience 
and hence cannot be dismissed lightly. Similar is the case 
with their two counterparts, e.g., Mantra and Niriha or 
Samvit, now proposed to be dealt with. Not only Mudra but 
all the three, (Mudra, Mantra and Niriha) in a sence, are 
Identical. Since they neither contradiot each other, nor 
forsake their character of harmony. v Before switching over 



3. ^WT^lfaff ^1ciAf"^f1-WT^ 1 

s. ^rq^T f^HT^fr fatriTrqT cr^m: i 



M.P.(T),7.144 # 
G.S.(lB),folio # 9 # 

M.M.P # ,p.l88. 



M.P,(T),7.126,129. 
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a 
to the next point attention may "be invited to/couple of 

important observations made "by Ramyadeva in the context 
of Mudras* He shares the views of the Mahahay a-pr akasa 
that these Madras are not mutually totally exclusive but 
come into existence, when the one, unitary, postural princi- 
ple ( Midra-tattva) expounds itself in five-fold manner 
giving rise to five Madras. In his characteristic phrase 
he designates it as Layodaya Madra that is really the 
same as Khecari. His other remarks refer to their common 
make-up which has a twin tendency of detachment and 
attachment (Tyaga-grahatmiki.) .That is to say; though 
detached from the external objectivity as such, they 

comprehend the same in order to assimilate it with the inner- 

3 

most of being and restore to it its original essence* 

5-(HI-). VAHKA-KRAlft 

Next comes Varna Krama (the order of syllable). 

In the phonetic scheme of 1he Sarada or Devanagari alphabet 

the sixteen vowels represent the Jnahasiddhas. The 

k 
consonants from Ka to Ma * symbolize Mantrasiddhas. 



& wr' craftz^TR^FifHf tfwr ... A b # u,v., p .3i. 

&} Witt ^^f^^j^r^wm «q«3pi^nf^qqte ^wr 

9iV*8t % 1 &fti%e& s ®l *fa& W l ' Ibid,p.32. 

3, Ibid, 

S. There is a bit of discrepancy which appears Irreconcilable 
for the timebeing. From Ka to Ma - the consonants number 
twentyfive, whereas Mantrasiddhas are depicted to be 
twentyfour. Mahesvarananda elsewhere again talks of 

( contd* .... 
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A mixed group of twelve vowels and consonants embody 
melapasiddhas. Some take Melapasiddhas as identical- with 

the Sanda-svaras 2 . The eight letters from Y a to Ha stand 

- 3 
for'Saktasiddhas. And the four crests or Kalas of the first 

syllable , A I are identified with the 'sambhavasiddhas. The 

first syllable, i.e., 'A 1 is the original and primary 

denoter and expresses all the sixtyfour siddhas such as 

Jnaha-Siddhas etc., which stand as the denctables within 

its fold. 4 Tkis is the reason why •A 1 is identified with 

the mystic concept of Nada whose essential nature consists 

in self -brooding. At this Juncture, a cognate esoteric 

notion, i.e., Pancapinda is also brought in and it is said 

that the entire stretch of the Siddhas and, for that reason, 

of Vrndakrama stands in relation of denotabillty to these 

Pancapindas. 6 These Pancapindas comprise letters beginning 



oontd.) twentyfive letters in Varnakrama and depiots 

"them as representing twentyfive categories from earthy 
upto self (Purusa). Vide. ^ qtrfj^ 3f^qrf3 c £F^rpTr 

vqsfcitrfrT tfrf^mrmr'^fvmT arte sf &tr 1 1 

M.M.P.,p.68. It appears, these minor divergences crept 
in due to schoolmen's differences. 

1. These letters could not be ascertained. 

2. M.M.P., P. 95. 

3. These are ^T, *f**ffT, ^T, tf*T » vide 

3|f*3fliT ^rffT^TT ^TOT Wf T^TT 1 1 
Q,uoted,T # A.V.,II,p.80;see,also for details M.P.(S)pp. 29-30. 

1 qramf ^t#^i ?rt: ^THferfa i v # Bh.v., P .69 

5. ^t^ ewTSRwnS swiWTi*e*w i m.m.p.,p.9s. 

6. qVfqcr^T^TT 5ftf cTvZTT Wtft: I M.P.(S) , p.86. 
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with Akara in the view of some authors, 1 while others regard 
them as comprising five letters from Repha (Ra) to Binou. 
Whatever he the case, these letters, ciin&ing to the Panca- 
pindas respectively, represent five Siadhas, and vice versa* 

This perforce brings us to the equation of Pancapinda and 

— 3 
Akara. This equation has been hailed as something very 

remarkable, in view of its capacity of dispelling doubts about 

4 

any serious disagreement between the Trika and Krama systems. 

It appears that the idea of Pancapindanatha originally 
belonged to the Trika but was later on incorporated and 
further developed in the Krama. The extreme importance of ! A* 
is shared by another syllable, i«e, , the Prafcava (OM) alone 






M.M.P.,p.95. Really speaking thse four letters are 
nothing but the four Akarakalas, e.g., Jyes^tha, etc., 
referred to above* The only difference between the first 
four Siddhas and'Sarabhavasiddhas lies in the fact that 
when the first four are separately represented by their 
denoting counterparts, the last one by their totality* 



T.A.V.,p # 222. 



scE[T'Tq?rr: 

2. 5jqCrfq%fqDgTXff^q^tlk#l* Tftl I I 

M,P,(T). Quoted in 
M.M.P. ,p # 95 but untraceable to the published text. Jayaratha, 
too, dwells upon this equation at appreciable length. cf* 
T. A. V # , III, pp. 220-223, 384, 388 and 46l # 

M.M.P.,p.96, 



, s il 
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together with all its ij«plicatlons and associations. It 
has already been noted in previous observations that the 

syllable OM is held on a par with Pith a , speciall the 

1 
Oddiyana. 

m J 

5-(III-A). EJDRA, MANTRA. NIRIHA versus BHAMA,VABNA,CID 

Varna and Mantra are mutually synonymous, and it 
is impossible to isolate even a single instance of our 
experience and deportment as uncharacterised or undetermined 

by the same. If the true identity of Varna is visualized, 

2 

the world of fetters turns into the realm of freedom. 

The salient feature of Mantra is its providing the final 
rescue, out of the necessity of its nature as self- 
spontaneity of thought, to which people turn for their 

emancipation. Hence, the mobile and immobile world, embodied 

— 3 

by Dhamas or l&idras, is transformed into a spiritually 

4 
charged principle when it comes to be denoted by Mantra. 

Of all the letters the syllable «A* is designated as the 



I'll 



1. ■.M.P..P.96, M.P.(S),p.50, Also cf # 

iUP#(T), quoted, M.M.P,,p.96 but untraceable to the 
printed text* 

2. M.M.(T). 7,122-124. 

3. The author of M.P.(T) takes them as one and the same. 

mn?^ ^xtq^ ^q3*FP?tTTr; t i Didj 7.145-6. 



.J 
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Great Mantra, potent enough to encompass the universe of 
our discourse and all the five Madras that have their 
farthest stretch well within the bonds of its nature. 
It is, thus, credited with crumbling the entire multitude 
of diversity by transfusing into it a streak of awakening 
toward its intrinsic being* Therefore, the two, MudTa^ and 
Mantra, i.e., Dharaa and Varna, that are coterminus with 
significans and significand, ultimately remain in perfect 
harmony with Eternal Consciousness, also known as Niriha* 
The apparent configuration of Vacaka and Vacya is, in fact, 

an affirmation and unfo lament of Reality as monistic and 

o 

singular principled By force of logic we are drawn to the 

natural conclusion that the unity of these hitherto 
exclusive principles penetrates into the very constitution 
of all modes of existence* In this way Mudra becomes an 
account or gist of our iribeuag, Mafltra or Varna becomes a 
vehicle of the true form of worship or true religion, 



Ibid,156$also cf # M,P.(S),p.86. Also see 

qT ar frfr^r^ ^frTjrwr: vs=rr i 

C.S.(MS),follo # 6 # 
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and SaiterSma (lit., concurrence) transpires to be the 

consciousness.* This will explain, tfiy the Krana system 

Is invariably associated with Kathana, Pujana and SamkjlrSna, as 

its characteristic features. Kathana (i.e., rendering true 

account of the self) accounts for the removal of doubts; 

Bljana reflects the advent of perfection; and Sahkria leads 

to the realization of transcendent harmony. It is, 

therefore, tantamount to stating that in Vrnda Cakra every- 

3 
thing has "been devised to serve a particular end. 

Automatically, 'A' varna is said to have the 
same personality as fcamvit; and its identity with Fanca- 
pindas that stand for, speaking figuratively, five atmospheres 
devoid of objective tinge, is more hasic than generally 
understood. What is peculiar ahout them is that they account 
for the prevalence of the sense^f harmony even vfcen a creak 



2. WTTm ^Wt fTOWl *tf TO . I 

different view, cf.V,N.S # V.,pp.l7-3S # 



M.P,(T).7.157,158 



Ihid, 6 1-62 5 for a 
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(VyiJthana) 1 In Yogin"s Samadhi has taken place, "because 
the immanent character of Thou^it or Awareness doe3«not 
suffer a change. In consequence thereof, all the Mudras 
Irrespective of their appellation as KarankinT etc., partake 
of their nature as summum genus that permeates the entire 
eategory -kingdom right from earth up to 'Siva. Similarly 'A 1 , 
the great syllable, stands out as the most universald sound 
that expresses ttft wer^thing that figures in cosmic 
totality. 2 It is in pursuance of this, that the Pancapindas 
are Interpreted in terms of the subtle progression of the 
life-principle (Suksma prana-krama) . 

5-( III-B) . DAMDA-AND MJNDA-KRAM 



i! 



^rp 



It is thus Varna whose script (Llpi) comes out 
as inhabited "by the ultimate consciousness througi the 
two particular processes or techniques known as Dan£a Krama 
and Mundakrama , Mundana (lit., shaving) "bears the imprint 

___ _ ___ ______ 

^fT#lFHW^5rf^f^: i m.p.(t) .7.161. 

2 t M.P.(T). 7.162-165. 

ktPm TOT *T^S^3^T f^JcTT I ioid.7.171. ■ ' 
Apparently there seem** a scribal mistake in $ vqjrroT^T cRTT ; 
in the printed text. It should have "been y^rn? Tf^r^FK I 
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of Jnanasakti, vtfaereas Dandana (lit., taking a stick) that 






According to Mahesvarananda this verse belongs to some 
Sgaraa, cf M.M.P.,p.l82. 



2. M,M.P.,p.l82 # 



I 

ill 



of Kriyasakti, seeking their expression througi the sense 

1 
organs and motor organs respectively. These methods are 



- 



said to "be so effective that, if one is able to take recourse 
to them even for a moment, the liberation within one's 
life- time would not remain a distant possibility. In the 
first instance, sometimes such an effort, out of its curiousity 
for getting at the outer object under the spell of the 
power of action, turns extrovert and appears to be deluded 
and lost in the world of variety. On the other hand on 
some different occasion, the same human effort, or the agency 
of consciousness, turns back from the objective multitude 
under the influence of the power of knowledge and gets 
finally reposed in the metempirical consciousness. 2 Similarly 
in the previous context, •A 1 emerges as the script due to 
its procession under Dandakraraa, and reverts back to its 
pm original nature as the universal self -brooding thought 
(Nada), that is responsible for expressing the isorld in 
its most universal form, under Mundakrama* Thus,Mundakrama 












!' 



M*P.(T).7.175 # 
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is associated with the primal Pancavaha, i.e., Vyomesvari 
etc., and represents the extrovert tendency towards the 
rise of the universe, whereas Dandakraraa is associated 
with Raudresvari and marks the inward procession of objec- 
tivity into pure subjectivity. 

Thus a script hears the same relation to the 
alphabet as a physical frame hears to the indwelling spirit. 
It is, therefore, any body*s guess that MUdra serves as the 
physical "body of Mantra or Pindanatha. And, since the latter 
is held identical with the subtle process of Prana, the 
former also is flooded with the activity of Prana owins to 
the immanence of the latter in the former. In accordance 
jck with the five Pindariathas the Pr'anas, too, are deemed to 
be five. In sequel to this process of realising unity 
between Pindanathas and Pranas (viz., Prana, apana, samana, 
udana and vyana), the Yogins are led to the final repose 






M.P.(T). 7.177, 



There is a slight disagreement as to the outcome of 
the two processes between the author of the Mahanaya- 
prakasa and Mahesvarahanda. While the former achieves 
the external emergence through Montana and internal 
involution through Dandana, the latter advocates just 
the reverse of it. Hence some discrepancy, as above, is 
bound to creep in. 
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resulting in the cosmic Joy characterised by the 
transcendence over sequence. 1 

If one recapitulates what has been said with 
resard to Vamafcrama and its necessary accompaniments, 
the inevitable conclusion is that all the three Kramas, e.g., 
Bbama, Varna and Old are equally important} but, on point- 
soale of their comparative effectiveness they are rated as 
the gross, the subtle and the ultimate respectively. The 
notion of Pindanatha enjoys unique importance as solely 
responsible for bridging their mutual gap and thereby bring- 
ing out their true identity. 2 Curiously enough, such is 
the play of consciousness that the duality between signi- 
flcand and signlficans, which accounts for the successive 
procession of the life-principle, is also equally responsible 
for helping us ascend the realm of trans-succession commen- 
surate with the principle of consciousness-effulgence. 



1. 



■ejirfRNUT f«3T W q^wTf*«rrf^'T 1 1 

m«&$ writ ■«jTf?«n , V *nf *riV i 
mis? fq^w^r^tTt «wf^w: ' 



2. 



M.P.(T).7.178-9. 



Ibid. 7-181-2. 



Ibid. 7. 184. 
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Unfortunately, this all is shrouded in a mystic 
diction which under the whims of time is far removed from 
our lay understanding and since the tradition is lost to 
us, the above interpretation seems to he a tentative one 
and requires further investigation « 

5-( IV) . SAJJETIT-KRAMA. 

Saravit-krama marks a transition from the mystic 
tenets to the epistemic and metaphysical fundamentals of 
Vr^tndacaXra* Now, these siddhas turn out as the various 
cognitive notions and he come symbolic of the processes that 
are inwrought with them. And if, for a while, one were to 
drop out the word Slddha from each phrase, their strange 
appearance will look much less formidable. Thus Jnana is 
simple perception or apprehension (alocana). In a sense it 
is pure sensation and amounts to what is generally regarded 
as indeterminate perception in other systems. To borrow 

a description from Buddhist philosophy, this sensation 

** 2 

grasps the gvalakasna(a thing- in- itself) and, hence is an 



u m arf i*n « , rc , n*nfWT *FJf*#t sot, qrnattfftr 

M.P.(S),p.l02. 
C.G.C.3.58. 
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undifferentiated pure experience containing no reference 
whatsoever to special categories coined "by the discursive 
thought. Mantra is a further step toward grasping the object. 
It stands for determinate perception and, for the matter 
of that, all the determinate cognitive activities, and 
contains an explicit reference to the object as surrounded 
"by its associations, 1 It entails, therefore, an element 
of certitude, a determination, in all our resulting Judgments. 
"This is so, oh no, not that it is not so, "but this is so nS - 
such conscious reasoning always marks our determinate 
experience. The moment determinate activity comes to rest, 
that is, when the object stands cognized by the subject, 
the unity of the object with the subject becomes inevitable? 
This phenomenon has been called Melapa (meeting, union) p 
Consequent upon this is the persistence of the self-imbibed 
object in the form of latent trace (Vasana) that accounts 
for the phenomenon of memory. This phase is designated as 



i. to: ^wTwftHt^ii mvii: i 



3# 



M.M,P., Po 96 



M,P.(S),p.l02 



TO m ^ sFwit zpqf)- H^fcf <rre#r f*qr i 

G G C *3 *% 
C.G.C;3.60. 
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'sakta (Ut., pertaining to 6afcti). In other words, the 
cognitive trinity of Pramatr, Pramana and. Praneya loses 
itself la the subjective consciousness. Ultimately even 
the residual content of consciousness completely vanishes 5 
and, a principle of universal and pure subjectivity (figu- 
ratively, because then it cannot be called subjectivity 
as such) - beckons in its full effulgence with no reference 
to the residual traced 

In the esoteric context all the Siddhas, simulta- 
neously and ixix instantaneously, come to enjoy the tran- 
scendental repose by way of Jnanasiddhas, i.e«, the 
accomplished in knowledge, attaining the -summit of the 
divine knowledge; Mantra-Sid.dhas realizing the zenith of 
accomplishment of Mantra; Melapasiddnas reaching out to 
the final extreme of the rest in subjective consciousness 
as a result of the union; 'Saktasiddhas ascending the summit 
of pure individual subjectivity, through their gradual 



; i: 









M*P.(S),p # 102. 
iT'R^BP^^I^' * f* «I^W«W^ »» C.O.C.3.61. 

M,M.P.,p,96; also see C.G # C # 3,62,M.P.(S) , pp. 102-103* 
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recourse to the limited bases; and 'Sambhavasiddhas touching 
the supreme level which Alamgrasa causally unfolds itself 
into. Thus according to some, Saravit-kraraa marks the 

return of the ultimate consciousness, i.e., Vamesvari, as 

o 

a trans-sequential principle from its ephemeral 

ramifications* 
5-(V). KALA-KRAMA 

Kala is the next point at issue . They are four, 
namely, Raudrl, Varna, Ambika and Jyestha and are affiliated 
serlalwise with the first four Siddhas. The totality of 
these Kalas marked by their harmony is associated with 
Sambhavasiddhas. 3 Some reference has already been made to 
them as Akarakalas under Varnakrama and Pane av aha. However 
it would suffice to note that Raudri functions as a stumbling 
block in the path of spiritual redemption; Varna as emitting 
the world of distinction populated by the categories of 
different and unique dispositions; Ambika as the Godly 



I 



1 # M,P.(S),pol03, 

3. wm\f ^rf^t flltfTf tftoflf m*% 1T*Wtf *RR i 

C,G.C.3.54-55« 
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potency leaning towards the realization of harmony because 
of the sterile sense of duality at this stage, and Jyestha 

as the a osolutic power redeeming the fettered individuality 

1 

by unveiling its essential "being. 

5-(VI) . BHAVA-KRAMA, 

In point of importance Bhava-krama comes next to 
Samvit Krama. It appears that the word Bhava, traced to 
the root Bhu (to be or to "become), stands for Bhavana (the 
process of becoming), Bhavakrama is, therefore, directed 
to unveil the fundamental character of, and inner progres- 
sion involved in, this process. To come to terms with the 
problem, the Godly resplendence is taken to be tut an 
experience of bliss, Uie supernal joy, oozing from the 
inner freedom which is indeterminate and absolutely 
unruffled. The powers that enter into this domain belong 
to'Sambhavasiddhas. When the selfsame principle of Absolutic 
freedom, that is, Ananda £akti experiences the slightest 
stir, i.e., a propensity toward self -enlargement, the 
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'Saktasiddhas come to "bear the brunt of it. When this tendency 
towards actualization "becomes more accute and the atdr 
turns into a ripple, the Melapa emerges. When the activity 
at self -concretion comes into prominence, Mantra comes 
into "being. The subsequent ruffling and dashing against 
the shore of waters, associated with the high tide at the 
time of moon-rise, fines its correspondence in Jnanasiddhas. 
And if one puts, the clock right, Jnanasiddhas symbolize 
the objective element, Mantrasiddhas the means of knowledge, 
Melapasiddhas the empirical subject /Saktasiddhas the pure 
subject, and 'sambhavasiddhas the Par amasiva- -beaming with 
perfect awareness and freedom. 1 

5-(VII). PATA-KRAMA 

Patakrama (lit., order of descent) denotes the 
basic identity between Pancavaha and the Pancasiddhas, e.g., 
/ Sambhava, etc. Since the Vamesvari etc., descende in the 
form of ^Sambhavasiddhas etc., the very process is termed 
as the Descent (Pata). The whole approach of Pata is 
marked by a unity of purpose, that is, to unearth the 
basic and indwelling affinity between Vrndacakra and 



1. M.M.P.,pp.96-97. 
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Pancavaha. 1 The process of seeking unity is not exclusi- 
vely confined to Vrnda Cakr a « This may extend upto^the 
Godly f unc tionalism and Pancavaha. The Agamas "bear ample 

r 

2 

testimony to it« 



M.M # P.,p*97. According to Mahe svar ananda the equation 
would take the following form :- 



Vamesvari -Samhhavasiddnas, Khecari fSaktasiddhas, 
Dikcari - Melapasiddhas, Gocari - Mantrasiddhas, 
Bhucari -""Jnahasiddnas. _ ^ _ 
But according to 'Sivopadhyaya Pancavaha would come in 
the order of Vamesi, Khecari, Samharini" and Raudri with 
no change in the order of Siddhas ( vide.V.Bh.V.p.68).The 
C.G«C. places them in the order, e.g., Vame., Khe.,BhU. , 
Dik. and 0b» . as is evident from the verse quoted "below* 

C # G.0.3,70. 

According to Sitikantha, who approves the order adopted 
"by 'Sivopadnyaya, each specific equation constitutes a 
specific type of Pat a. There are, thus, five types of 
Patakrama, if taken analytically«Vide.M.P.(S) # ,p.77. 

M,M,P.,p.97# 
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The basic difference that also explains tea reason 
for dealing with Patakrama Independently of Panca^a lies 
in the inner structures of the two. It is not that they 
helie their intrinsic Identity, tut that they highlight the 
two differing approaches. The PaScavahaMa as an approach 
owes its being to, and Is intelligible with reference to 
the inner fabric of worship, whereas Pltafcrama is typically 
internal in character, has no reference to the wrship, and 
is surcharged with and activated by the movement or mano- 
euvres of the absolutic dynamism in a mysterious way. 1 Here 
lies the real significance of Patakrama. 

5,(VII-A). AN INOPNOTITTY RECONCILED 

Some modern scholars have pointed out a little 
discrepancy which Is not easily noticed because of the 
sweeping identification of Vrndacalcra with p£cavaha.These 
Siddhas (in ascending order) under BhSvakrama, as already 
noted, stand for five primary epistemic-cum-metaphysical 
categories, namely, the object, the cognitive relation or 
means, the limited subject, the pure subject and the^ 
universal Mind (Pari Samvid) respectively. And p£cav~aha is 



i. <£ • ^nuftf^cr: <^t#rt Art?* tf*r:, -miwn*^: 

M.P.(S),p.75.Cf.pp.76-77 for further details. 
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represented to "be made up of the object, the external 
senses, the internal senses, the individual subject and the 
universal subject (Git). The precise discrepancy seems to 
creep in at this point. Because among Siddhas, under 
Bhavakrama, the distinction between internal and external 
senses is ignored and the subject is represented to be of 
three types instead of two, which should not have been the 
case in view of the close identity with the five Vahas. 
However, no answer could be suggested to this seeming 
incongruity at that time. 

The point deserves a careful attention of one 
Interested in Tantric studies. First of all one should 
refltember that the issue has been raised with reference to 
its treatment in the Maharathamanjarl . Secondly, the first 
of the three varieties admitted of the subject (i.e., the 
limited subject) and symbolized by Melapasid&has, is 
nothing but of the nature of Antahkarana (inner senses). 
In fact, the two types of subjectivity, e.S», the limited 
and- universal, were quite enou^i so as to account for the 
metaphysical and physical orders; but, a further subdivision 
of limited subject into pure and finite, both different 
from the Universal, leads one to understand that the finite 
subject (under this subdivision) stands out as the subject 



1. Abhi., p.529 # 
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or the subjective consciousness defined Toy the Antahlcarana, 
particularly by the Ego (Anemia, supermost of the„internal 
senses). The various equations concerning 'Sakta and 'Sambhava 
Siddhas, within the confines of Vrndacakra, go to indicate 
their main difference as lying in their character as indi- 
viduality and universality respectively. It contains enough 
suggestion to the effect that ^aKtasiddhas, though 'suddha 
Pramatrs (pure subjects), are individuals as yet and have 
not attained the universal magnitude. In a sense, they are 
bound by the subtle bondage (i.e., Anava), otherwise it 
would be well-nigh difficult to designate them as "subjects? 
Hence descending only by a point, the Melapas which are 
represented as limited subjects are obliged to entertain 
a compulsory reference to Antahitarana. It is therefore not 
of much consequence, if they are regarded as Antahkarana as 
such under Pancavaha owing to a slight transference in 
meaning. In the context of Siddhas, they are represented 
as limited pramatrs(as distinct from the pure individuals) 
in stead of Antahfcarana, only to bring out the emphasis 
on their role as subjects. It is in this context that the 
equation between Dikcari with Melapa would be found very 
suggestive. 



*i 



1 It is perhaps also the implication of the Universal 
subject being called as the Universal Mind. 
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are of the nature of sensory activity, internal and external 
both. In each phase it is twelve-fold and, therefore,^ 
accounts for a total of twentyfour aspects in all to "be 
subsumed under the category of Mantrasiddhas. The cognitive 
and motor organs, ten in all, together with Manas and 
Ahamkara 1 account for a total of twelve. They act in two 
ways. While extrovert, they are occupied with the grasp 
of external objectivity; and while introvert, they recline 
on subjective consciousness turning away from objectivity^ 



1. Dr. Pandey Includes Ahamkara in twelve. Here the word 5TW 
in the sentence, viz. „ ^f^^^TVPTSTS 3T5SI 3Ttf^ I 

(M.M.P,,p.97) is taken to stand for the twelve senses, a 
phrase which Krama authors frequently use to denote the 
inclusion of Buddhi and Manas among senses. Ahamkara 
as an all-pervading principle for its being the inevitable 
subjective frame of reference is ipso facto there. Hence 
even including Ahamkara these senses are said to account 
for twelve only, because as an enlivening factor it does 
not merit a separate mention. However, the above treatment 
follows Dr. Pandey (cf. Abhi.p.529). 



2, Hf w mrf^r&^'fr&Tm f^^wn^fwr- 



M.M.P ,P.97. 
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5-( VIII) ,ANIKBTA-KRAMA 



Finally one conies to another important approach, 
i.e., Aniketakrama, to Vrndacakra. The Anlketa (lit*, 
houseless, vagrant, having no fixed abode) is, hut, Ehliva- * 
krama in its inverted order with relation to Jnanasiddhas 
etc. Once the determinacy that defines objects etc,, 1 
is shed off, what remains in the knowledge of Jnanasiddhas 
etc,, is its nature as pure awareness. Aniketakrama, having 
"been described in terms of inversion of Bhavakrama, implies 
that while there is progression in the latter f rora 'Sambhava- 
siddhas to Jnanasiddhas, there is regression in the former 
from Jnanasiddhas to the'sambhavasiddhas. This, of course, 
bears upon the processes involved as well. 

Under Jnanasiddhas sixteen e volutes including 

eleven senses and five gross elements are subsumed, 

Jnanasiddhas, therefore, represent technically "Meyasamskara- 

cakra" (cycle of the residual traces of the objects) which 

3 
is responsible for the objective enjoyment, Mantrasiddhas 



wtc«it Pmn: i m,m.p., p ,97. 

2. Vikaras, that have* been expounded by Samkhya and dealt 
with required modifications by M.M*P22-25if 

3. M.P.(T) ,7,105. 
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These represent the phenomenon of Mana-Saraskara-Cakra 
(cycle of the residual traces of the means of knowledge) 
which is marked by its essential character as Kala or succ- 
ession. The introvert and extrovert manoeuvres consist in 
its determinate procession and indeterminate recession, 1 
Melapakasiddhas are identified with the subject. The essen- 
tial nature of the subject is that it gets the object 
revealed througi the means of knowledge. Iherefore, in course 
of subjective activity, the function of the means of 
knowledge gains upperhand. Because of this the twelve senses 
are subsumed under Melapasiddhas, Melapasiddhas, therefore, 
stand for the immersion of the determinate thought* construc- 
tion iocteKflt into the indeterminate Thought; and, thereby lead 
to the alleviation of the element of sequence (Kalagrasa), 

so inextricably woven into the very texture of the empirical 

2 
thought. Hence what subsists is neither the gross object- 
ivity nor the empirical thought-construction, but a state 
of Sakti which, though related with subtle undifferentiated 
objectivity and internal psychic apparatus, is not externally 
manifest and *to*«to-even aims at dragging these out forcibly. 
§akti is necessarily of the nature of Vasana (latent 
impressions). IJakti, as a matter of fact, is eightfold owing 



i* 



1. M.P.(T). 7,108-9. 

2. Ibid. 7, 111. 

3. Ibid. 7.112-3. 
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to its association with Puryastaka (i.e., Lihga, Sarira, 
Savedya Susupta, orelse unconscious mind in Freudian psycho- 
analysis) . This lends an eightfold character to Saktasiddhas, 
too. Sambhavasiddhas are the integral and undifferentiated 
aspects of the Absolute which is free from any inclination 
and reference whatsoever even to the universal objectivity. 
Ssoterically they are designated as Amba, Jyestha, Varna, 
and Raudri and number four. 






->•' 



■ 



The surviving element of the subtle succession 
present unmanifestly in the Saktasiddhas, now stands pierced 
through, And, no scope for the volitional impulse of 
subjectivity is left to further the cause of subtle 
succession. Thus this symbolizes a state of perfect ubiquity 
and complete loss of extrovert proclivity with total dis- 
regard for its form howsoever minute it be. 

Towards the end of Vrnda Cakra, 1iie aspirant is 
called upon to adore and venerate the traditional line of 
the spiritual preceptors* Because it is tixey whose favour 
has been instrumental to the realization of the true nature 



ij 









1. M.P.(T), 7.114-115. 



M.P.(T).,8.3. 
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of the self. This worship consists in realizing the 
indeterminate quintessence of Reality through recourse to 
the cycles, such as Srsti etc. To say that Pancavaha is a 
Pujanakrama means that it makes one unite with the principle 
of harmony and immediacy "by sublimating the very core of 
worship. Thus the traditional line of teachers, for instance, 
Khagendra etc., the lords of ages (Yuganathas) , is viewed 
essentially as one with the five-flows. 1 In this way,Vyome- 
/ svari emerges as Khagendra, Khecari as Kurmariatha, Samhara- 
bhaksirfi as Mesanatha and Raudraraudresvari as Macchanda, 
the last one being a historical name. The preceptorial 
traditions vary with different authors, and an occasion to* 
discuss them in the historical portion has been utilized. The 
question, why the worship of presiding divinities and teachers 
is so vehemently advocated, is perhaps best answered by the 
fact that Pitha, which gives the over-all context, being 
insentient is devoid of inherent spontaneity. Whereas, the 
deities or teachers presiding over the Pith a ever bubble 

with a radiance typical of their having realized their 

o 

essential nature of self -spontaneity of the thought, 

gpFmsfir^f s^m fverfw: i 

^^rr*?n^ f w^mr ^m: a h.p.(t). 8,11-12, 

M.M.P.,p.98,also cf,M.P,(T),8.18, 
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6 G GONCUFDING RSMAF&S; 9UB-STHJ0TURE OF VRNDA OAKRA 



Now, the attention may "be drawn to certain observa- 
tions made "by the author of the Mananayaprakasaa. with regard 
to basic theme of Vrndacakra* He devotes about seventy verses 
(from 7.24 to 7*54) exploring and looking into what he himself 
terms as "the substructure of Vrndakrama** (Vrndakramasya 
Samsthanam) . Here he discusses the underlying theme that 
bears upon all the aspects of Vrn&acakra, and also, how the 
same is deduced from Murticakra which it succeeds; in other 
words, what is the nexus between the two. For him both form 
one composite question and not two separate ones. In this 
connection he also dwells on the Krama conception of salvation 
which is, in fact, the presupposition of entire philosophic 
activity, which here has been subjected to scrutiny under 
Saktopaya, 

His treatment of the problem anticipates the 
transcendental argument of Kant. He holds that the externality 
cannot be disproved, since the same figures in our experience. 
Tbe phenomena of rise, persistence and disappearance with 
reference to the objective content of our experience are 
not alien, nor opposed, to our experience. The true 
appreciation of this aspect of our experiential existence 
led the philosophic, genius of the system to conceive of the 
various cycles, true to their respective names, that could 
reveal the inner, basic and fundamental unity and harmony 
of their underlying principle. The phenomena of appearance, 
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substenance etc., are projected in succession on the analogy 
of the "buckets that are attached to a waterwheel in order 
to fetch water from the well ( ^T l^q^T T ?~^'^TT^ ,7.16). 
In this process while some of the "buckets filled with water 
go up, some are emptied of their contents, while others go 
down quit© empty. This brings out the successive character 
of these phenomena. But these cycles are a sort of superstruc- 
ture "based on the fundamental continuity. This fact "becomes 
absolutely clear, when we mark out the I -experience stringed 
through all our experiences. V8hen determinacy is cast off, 
the I-experience still subsists as giving us a state of pure 
indeterminacy. Therefore, one proceeds from the empirical 
towards the metempirical. The composition of Vrndacakra is 
strictly motivated by this urge. An unflinching concentration 
on self -discovery through the thick of the logically cons- 
tructed multitude, so indispensably interknitted with our 
experience, calls for a thorough withdrawal of these apparent 
modes of becoming. Thus the discovery of the self synchro- 
nizes with that of the structure of the universe. The employ- 
ment of the technique of Hatjhapak& is most salutory in this 
behalf. This superstructure designated as universe is the 






M.P,(T) # 7.63. 
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the net result of self -contraction on withering of which the 
truth dawns. Ahamkara, in Murticakra, that serves as 
subjective frame of reference is the empirical counterpart 
of the trans-empirical self -centric essence (Parajraahamkara). 
The Ahamkara, in fact, constitutes the inbeing of the 
empirical subject. 1 The entire activity of the senses and 
the procession of outcomins psychoses contain the latent 
objective traces. The element of determinacy is a necessary 
consequence of the objective reference. Now, when the self- 
contr action is discerned in its true perspective, the earst- 
while carriers of the objectivity, on its being revealed in 
its true form, turn out to be the vehicles of the pure 
subjectivity. This is what is generally meant by the act of 
withdrawal or Involution The sixtyfour aspects of Vmdacakra 

7 

represent, by their very nature, the various experiences 

(Pratitayah) which entertain an unmistakable reference to 

the latent impressions of the objectivity, and to the 

subjective consciousness that retains them. These sixtyfour 

forms or phases of experience build up a ladder ascending 

6 J 
which one reaches their terminus. It is from this point of 

view that the number of sixty-five aspects is accounted for by 






M.P,(T), 7.42-3. 



Ibid, 7. 102. 
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the five phases (i.e. , creation etc.) of each of the twelve 

senses along with the that of the thirteenth Ego. Just as 

these senses invariably fall back upon Ego as their frame 

of subjective reference, and culminate their; similarly, 

in the wider context, the ultimate terminal point spoken of 

as The Rest, furnishes the absolutely subjective foundation 

of all these stages. The sixty four stages, though symbolizing 

the extrovert activity of the psychic apparatus in catching 

hold of every object, also reveal the basic identity of that 

1 
object introvertly. Thus each perception is an act of 

introspection and Vrnda Cakra gives a systematic expression 

to it by consolidating all the approaches -epistemic, logical, 

mystic and spiritual, for getting at the quintessense of 

the entire content of our experience. 



M.P.(T) 7.72-74. 
2. ^TT f^qtq ^Wffq-pfiTq; Sff^Tf : ^H I Ibid.7.94. 

Ibid. 7. 55, 



CHAPTER SIX 

DYNAMO ABSOLUTISM AS COGNITIVE TRINITY 

(An esoteric-cum-epistemic analysis of the three aspects of 
the cognitive process, namely, Pramana, Prameya and Pramata 
symbolised by Netr a -tritaya comprising Prakasa, Ananda and 
MGrti Cakras, A study into the additional significance of 
Pane a valla.) 



( 729-744 ) 

/"Context: A corollary to Pancaviha (729) - The precise 
serial order of the Cakras; Two points of view (733) - 
Prafcasa Cakra (734) - Ananda Cakra (737) - Marti Cakra 
(739) - Bearings of these cycles on the system(743) .J? 
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1. CONTEXT I A COROLLAKt TO PANCAVAHA 

Mahesvarahanda, along with a host of other authors, 
in his erudite discussion on Pancaviha has made every effort 
to drive home the fact that the dimensions of Pancavaha out- 
reach those of any other concept in the system. Right across 
mystic jargon and esoteric fanfare one always finds a true 
idealistic system of philosophy hustling in the Krama system. 
It is this aspect which the present enquiry is concerned 
with. 

The concept of Pancaviha, despite the doctrinal 
differences in the system, is the most comprehensive one 
accounting for the entire panorama we survey and feel one 
with. Now, as a sequel to his rating of Pancaviha, Vrnda- 
cafcra and Plthanl&etana as the transcendent, the subtle and 
the gross, he introduces a triad of cycles, namely Pralcasa 
(Effulgence), Ananda (Bliss) and Murti (Suhjecthood) 
representing the cognitive instrument, the object and the 
subject respectively. He suggests that these are meant for 
getting at the true significance of the triplicity of 
Pancavaha etc., which furnish the moulds where one's own 



i. wf Sftsfc fffef -i fawr *$ ^^^tc^t opt ^HT^wi^r^r 

" M.M.P.,p.98. 
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mortal frame is enjoined to "be spiritually harnessed in 
the form of a Pitha at different levels. 

And, as such, they are prescriptive in the* sense 
that they offer a threefold mode for adoring the quinary 
(Pancadha) flow of the Godly consciousness. The triplicity 
of the mode consists in taking them as symbols of the 
subjective, the objective and the relational consciousness. 
Thus the entire character of the three cycles comes to he 
epistemic in essence. They have a special kinship with the 
gross form of worship which is inwrou^rt in Pithaniketana, 

for the simple reason that they build on epistemic processes 

2 

which demand a reference to the role played by our organism. 

So, in a prefatory note to the treatment of Sri-cakra, i«e«, 
Pitha, it is said that the domain of the initial stage of 
self -identification with Pitha ranges from Pithaniketana to 
the ocular triad (Netra-tritaya) , i.e., the three cycles, 
at issue* 3 Prom it ensues the most cardinal conclusion that 



8JWR I 

M.M.P.,p.90. 
2. tf ^fi # W f\ Tc^qtTPt m 3HW ... . I Ibld ,p,92. 

f^RTOiTU wfa^jqfa 1 Ibid.,p.93« 

C.G.C.,2.37. 
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these, that is, Prakasa cakra etc., and Pancavaha are 
mutually convertible notions. 1 The krama scholar is never 

tired of repeating this fact, whenever he gets an opportunity 

2 
to do so. The concordance or agreement "between the two is 

achieved "by drawing many a parallel "between particular vahas 

and these cycles. For instance, Mahesvar ananda identifies 

Khecari with Murti, because "both of them symbolize the " 

subject; represents Prakasa (i.e., the embodiment of cognitive 

relation) as- an outcome of collation or conjunction between 

Dikcari and Gocari, because the latter two signify inner 

and outer senses; and, equates Ananda with Ehucari owing 

to their commensur ability with the object. Hence in the 

occult terminology of the system they are baptized as Fire 

(Vahni), Sun (Arka) and Moon (Soma) respectively. 3 But 

differs the Cid-gagana-candrika . For it, Itoti Betaisto 

coincides with Dikcari. 4 Bhucari, of course, bears the 

palm of Ananda Cakra. 5 The text is silent on the corres- 

concept^^ . 
ponding /of Prakasa; but by implication, it stands coeval 









M.M.P.,p.91. 



M.P.(T) .3.126. 



2. (a) iWT«r w w^nTfrvn^w i i 

3. M.M.P.,pp.91-92. 

5. *PP*Wft«WTf* *%tr I Ibid., 3. 36. 
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with Khecari, though nothing can "be said positively in the 
absence of any explicitly pronounded positional 

Ihe author of the Mahajiaya-Prakasa agrees with 
Mahesvarananda in identifying Bhucari with Ananda, 2 "but 
disagrees with him in equating Khecari with Prakasa. 3 In 
this respect he leanfl more towards the Cidgagana-Candrika 1 s , 
In his view Hurt! has its counterpart in Samhara-bhaksini 4 , 
the exact parallel of which is difficult to find in 
Mahesvarananda, Inspite of their scholastic approaches 
regarding the exact correspondence between Pancavlha and 
cycles suoh as Murti etc., they budge not an inch from the 






l t As pointed out earlier the order of Pancavaha differs 
from author to author* Hence the exact definitions 
offered by each of them are not neaessexlly the same. 
Their precise bearing on the present equations, while 
considered from that point of view, have not been worked 
out and are left for future investigation. 



4 * siwrwrr ftcr^csrr: ^iwft ^t^tr i 



M.P.(T).5.12, 



Ibid.4.11. 



Ibid. 6.28. 
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"basic canon that Pancavaha is antecedent to all the three 
cycles under reference. It is through them that the innate 
harmony of Pancavaha tends towards the external emergence. 

2« THE PRAISE SERIAL ORDER OF THE CAKRAS : T VJO POINTS OF VIEW 

As usual, one does not find unanimity even with 

regard to the precise order of these cakras. In other words, 

what should be the logical order in which these may "be 

arranged? There are two views on this a count. One view, 

taking i* as an instance of epistemic symbolism, holds the 

order of Murti, Prakasa elnd Ananda aMoaDaDdG: to be the only 

rational order, because, the demands of the process of know- 
to 
ing can adequately be met only by assigning /the subject, the 

relation and the object their proper places.^ The other 

school, on the contrary, views the entire symbolism as an 

embodiment of cosmic process, hence the order of creation, 

sustenance and withdrawal takes precedence over the previous 

one. 3 Thus, the only rational arrangement is one that 



I 



fqffrserr: 1wr: m: ?*it,^#vt fftN^sr v~$l (Wit: ii 

M # P,(S),p,SO 

*crrfH ^ ^sf^rwi^^rf^t i m.m.p., p .9i. 

jrf^R^a i M.P.(S),pp.S3-S4. 



2, 



3, 



arrays Prakasa, Ananda, and Murti in a serial. Mahafcaranaaoa j 

favours tto former viewpoint while 'sitikantha takes lead in 
pledging aUegiance to the latter one, joined » the authors . 
rf the ^ava-Prakasa sx* Ci j^ana-Candrika . But he | 

does not play nuch upon these differences, instead, he 
pacifies them with his trite explanation that they owa 
themselves to the divergent traditional dogmas. 

in fact, both the arrangements seem logical, hecause 
these two viewpoints reflect two altogetter diverse appro- 
aches to the prohlem of reality. One is epistemic, the other 
ta modal or functional. It 111 now he in the fitness of 
things to taKe up these one hy one. Let us begin with 
PrakSsa-Cakra in keeping with the majority opinion. 

3. PRAKASA-CAKRA 

The right eye of Siva and, for that reason, of an 
^dividual is the emblem of the Prakasa Cakra. It is 
designated as Prakasa because of its objeet-revaling 
character artf is treated on a par with the means of , 
Knowledge. 3 The ^elve crests or powers are said to constitute 






1. M.P.(S),PP.83-84. 

3< ^ tf^Tttf mvw i row* *«* &t*rsm 

■VfpWl STOFTS I M.M.P.,p.91. 

jnmwT^iiWJW **rf* *** ft4raR ' m.m.(t).5.6. 
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the cakra. These powers include five sensory and five 
motor organs plus mind (manas) and intellect as their common 
loci, 1 Though the ego as the subjective frame of reference 
is indispensable for any perceptual or cognitive activity, 
it is not enumerated as such owing t> its conspicuity by 
permeating everything in question, 2 The PraKasa Cakra 
represents the Jnana aspect of the Ultimate according to 

some, 3 and the consort of Jnana and Kriya, according to 

4 
others. The twelve-fold means of knowledge is identical 

with the twelve -fold rise of the principle of succession 

known as KaLa to an eye of ignorance. But, to an eye of 

wisdom, when the objects stand revealed in their real form, 

3 
the Kalakrama recedes into nullity. The revelation of an 

object distinguishes it from the unrevealed mass. It is why, 

at the time of revelation the object is thought to be created 

anew, 6 Owing to the close affinity of functions Prakasa, 



1. M.P.(T) .4.2-4; M.M.P.,p.91* 
3. M.M.P.,p,92 

srqT^TTrqT *mmt 3citsfa srf^nrf^r: i m.p.(t). 7-5; also 

see 4 13 

vmn^ tfwT smt mfa rffmvi 1 1 nwt4*w; 

6. ^mf^&FTT^f^F^ 1 M.P.(S).,p.78. 
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that is, Prainana, is dubbed as sun (Ravi) which revels and 
exults in Prakasa Cakra. Since the moon depends upon ^the 
Sun for its being, she is also said to be characterised 
by spiritual sts ecstacy - the character of cause is lent 
to the effect. The analogy goes further to explain job *b how 
the moon comes to be possessed of the v sixteen aspects. The 
answer lies in the emulation of the moon having sixteen 
crests by Ananda Cakra. We are now face to face with Ananda- 
cakra. It is also identical with the state of sustenance 
belonging to the universal agency. 1 Now a pertinent question 
arises. How in an open rebellion to. the traditional equations 
of creation with the moon, and sustenance with the sun the 
order has been reversed here. In reply, it is pointed out, 
this reversion does not militate against the traditional 
account wbfch follows the order of emergence, I.e., Udayak^ama, 
whereas this reversion takes its roots in the order of with- 
drawal, i.e., Vilapana Krama. And once again a trite 
explanation banking upon the differences of opinion among 
the schoolmen is put forward. Similarly, on the authority 



M.P.(S)p,81. 

?fa $RT*Wfl[ ^m^rnf^: w& ^t3 &m 1 1 

Ibid. 
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of scriptures, the Sun is said to illumine even Fire with 
its light and hence is called Marti, the emblem of Fire that 
burns and, therefore, stands for the phenomenon of withdrawal 
of the two. 

4. ANANDA-CAKRA 

Ananda Cakra is symbolized by the left eye. The 
Ananda consists in all round manifestation of the objecti- 
vity which is invariably accompanied by •this'^experience. 
This emergence is integral to the dynamism of the Self- 
absolute. It has sixteen powers which in fact coincide with 

the sixteen e volutes (Vlkara) expounded by Samkhya and 

2 

adopted by this system in their cosmogony. These evolutes 

(here emergents) comprise mind (manas), five motor organs, 
five sensory organs and five elements like ether etc. 
The last, as a matter of necessity, implies all the five 
Tanmatras, e.g., Sound, Touch, etc., which are causal 
tattvas in contrast to the non-causal elements (Bhutas). 
As felt-content they are stuff or matter 5 as causal, they 
are the subtle counterpart of and antecedent to the Bhutas; 
and as affectively undifferentiated they are taken to be 



1. M.P.(S).,p.8l. 

2. m mi: vts$ i 3«jtcqr % err: i ^i^^twii i it: i 

M,M.F.,p.91« 
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pure joy. 1 Manas, by an extension of meaning, presupposes 
the enlargement of scope and thus stands for the triad of 
mina, ego and Intellect. 2 Mahesvarlnanda suggests that 
this extension of meaning is a direct consequence of the 
Puranic 3 influence. All these fall hack upon the Godly 
spontaneity whose perfection consists in accomplishing the 
impossible. The making possible of the impossible, seemingly 
a paradox, on the part of the absolutic freedom, results in 
self-ohjectification without affecting the essential nature 
of the self as awareness, absolutely untouched ty pollution 
or defilement whatsoever. 4 The sense of perfection, a 
feeling of unrestricted capacity, necessarily leads to pure 
joy which tells on the very character of ihanda Gakra* 
Moreover, since the entire formal existence is wound up 
here, this epilogue of existence is marked by a process of 



^T^t^^fefnfqVeqSJ-mt^ | I M,P.(T) .5.3-4 

2* wt i ^■^n^'titw: I m.m.p.,p.9i. 

3. Ihid. 

UTT^T^r: ^TtSWT ^TrRT fifrf*mi II M.P.(T).7.6* 



11! 
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regression popularly designated as the phenomenon of with- 
drawal. The anxiety for enjoying, i.e # , sensing, the object- 
ive world, on the part of our psychic and sensory apparatus 
recedes into the shade because an affective homogeneity, 
nay, harmony permeates inner feeling and mental world . This 
cakra reminds us of the Sodasara Cakra already dealt with. 
The special point about this Cakra is that it is most non- 
controversial of all the three Gakras and enjoys a sort of 
unanimity in its equation with Bhucari, 

5. MJRTI CAKRA 

The next item of the present enquiry is Marti Cakra 
which claims a special place in the metaphysic of the 
system. Through Prakasa Cakra the desire to consume the 
object is controlled; and, througi Ananda Cakra the way is 
paved for the homecoming of the subject, since the entire 
objective paraphernalia comes to rest herein* As has been 
observed on both the previous occasions, the Ego( ahamkara) 
always remained conspicuous by its absence and laid its 
unseen hands on everything. But now, since through a process 

1. SpfftFl^rt^Rtq mfaxt ^TRTq 1 

fWrptf^ sfNprf sfNfrtf P&ffi 1 1 m.p # (t).5.io -i ii. 

The author here slightly deviates from the knwon stand in 
identifying Ananda with Samhara instead of Sthitl. 
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of retrogression the entire externality, whether in the 
form of objects or cognitive instruments, stands withdrawn-, 
the only residue happens to be the Ego which naturally be- 
comes tangible (Marts.) and lets its presence be felt and 
not inferred. 1 The Ego or for that reason the empirical 
subject is the point of final retreat to nfrich the object, 
I.e., the produce of volition and action, and the means of 
knowledge, i.e., the progeny of Kala or the principle of 
activity, return. Volition and action both collaborate 
with each other by mutually lending a helping hand. Action 
leads to the rise of will and the latter accentuates the 
pace of the former. Thus in the absence of one, Hat other 
itself stands negated. By virtue of their being relative 
concepts they turn to be purely imaginary ones and proceed, 
in fact, from the subjective essence which is free from 
either. In course of the involution both of than lose 
(lit., are swallowed) in the subjective consciousness which 
is another name for the Absolute consciousness. 2 Thus the 
self -same principle of Hgoity credited with divining 



1 



^T^f^m VqT^TTT^ tftfwlr 1 1 fbid.6.17. 

The myth of §iva reducing Cupid to ashes is symbolic of 
absorbing and nullifying the empirical Kala and Kama, 



* 



vide MeP(T). 6.18. 
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the Kala and Kama (empirical action and will) is also 
accredited with withdrawing the same. The tangibility of 
egoity earns for it the name of Murti Cakra, The word 
MUrti conventionally stands for a form or a configuration 
of parts (akrti, WT^f^^^^'^TTftl^T: ). Hence the prime 
objective of Murti Cakra is to strike at the sense of duality 
caused by name and form (Nama and Samsthana), Thus the whole 
show of our universe does not extend beyond nominal or formal 
existence. The only happy thing about it is that all our 
formal existence culminates in the subject which, as a 
presupposition of cognitive process, la beyond any shadow 
of doubt and hence is a priori. The Nama and Rupa of the 

philosophical terminology have been replaced by the esoteric 

— 3 

phraseology of Dhama and Varna. 



*$ W^m&^T^Vk I i M.P.{T) 6.20„ 

vri pmm $&vt ft*?/ W^ i i ibid.6. 21,24. 

yfmft j^fcr uiftr ^Tq^M^?^^: <rrf*i: <£ nm, aft 
fm i 

M.P.(S),p.80. 
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The genesis of the word is traced to swooning 
(Itochana) having a dual connotation. It may mean either 
' infatuation or elevation. Both are responsible for helping 
it acquire the name of MuVti. 1 The MUrtitva comes into 
being when out of the two, e.g., internal I-ness and external 
thisness, one comes into prominence and the other recedes 
to subservience. In this way, when the element of subjectivity 
assumes prominence, the element of objectivity is featured as 
infatuated in the sense that it plays the second fiddle and 
vice-varsa. Hence MuVti is identical with the Godly self- 
spontaneity which is entrusted with performing the self- 
assigned job of subliming the subjective consciousness into 
the transcendental consciousness as well as reducing the pure 
consciousness to the level of insentient pieces of stone etc. 

Murti-cakra as an eye, is assigned to the forehead. 
It is the Third Eye. Identical as it is with fire, it has 
ten crests (Kalas) and seven flames (iilftiaa) owing to its 
two-fold division into internal and external types.- In fact, 



f m u vT mm wr i<*TT ta q, <&*n i 

The first ten represent ten kalis while the last seven the 
seven 'Sikhas. 'Sitikantha, however, has a different account* > 

M.P.(S),Po?9. 
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these powers, that admit of typical epi3temio expirations* 
suggest that they constitute a variety of modes through 
which subjective consciousness outlets itself with the aid 
of psycho-physical cognitive apparatus in the torn, of inner- 
organ (antahkarana) and external senses. These powers are 
instrumental in relegating the subjective consciousness to 
a fettered existence associating the former to the objective 
affections and, at the same time, unfold the transcendental 
dimensions of the unfettered subjective existence by initia- 
ting the process of intrinsic self -enlargement and self- 
exaltation. Due to its accomplishing both the functions the 
WUrticalffa is reckoned as a hallmark of the system's 
metaphysics. 

6 . BEARINGS OF THESE CYCL ES ON THE SYSTEM 

As has already been noticed, these three cycles 
are an interplay of the quinary flow of the supreme cons- 
ciousness. These cycles also constitute *at in the rells*- 
historical context of the system goes by the name of 



M.M.P.,p.91. 
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Divyaugha. 1 In the ssane way, the presentation of reality 
into triadio divisions of 'siva, fcakti and Nara or Siva, 
Vidya and Svarupa, is signified by Prafc'asa, Ananda and 
Murti Cakras respectively? Similarly Mahesvarananda gives 
a long list of subsidiary equations 3 which are not oeing 
considered for fear of irrelevance. 



U M.P.(S),p.80 
2* Ibid,p.81. 

3. M.M.P<,,p,92 # 
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» 
DYNAMIC ABSOLUTISM AS SPEECH 

(An approach to the study of the Krama philosophy of Mantra 
and language with reference to the rise of the determinate 
idea and cosmic emanation. An analysis of the two schemes of 
speech as well as their rationale,) 
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1. CONTEXT 

In the context of "Dynamic Absolutism", it was 
proposed that the critical elucidation of the equation 
"between pentadic Absolutic functlonaSsm and five aspects 
of the Supreme Speech be taken up later. Now, it appears 
to "be the ripe occasion for addressing a fiew lines to 
such an issue. The equation assumes additional importance 
in view of the Krama system 1 s being coextensive with the 
^aktopaya which is essentially mental in character and 
psychological in technique. It should, now, be understan- 
dable why the agamic idea of Mantra virya has made deep 
inroads into the system as one of its basic tenets. The 
Mantravirya or virility of a sacred syllable coincides with 
what is called the •rise of the cycle of Awareness' 
(^V^^qq ) 2 . A few aspects of the problem, at issue, 
have already been taken note of in the context of Salctopaya 
and Vrndacakra, and the remaining relevant aspects would 
form the subject-matter of the forthcoming paragraphs. 

2, VAK VIS-A-VIS MANTRA 

The discovery of self -identity with the ultimate 
reality, that is, the experience of perfect I-ness, is what 



f^TsjEifqft^e^ !OTifal%3» ^m I I T. A. 1.290. 

2. T.A.V.,III,p.229. 
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1 



gives a tangible definition to Mantravirya. Varadaraja, 

in the second chapter (Unraesa) of his Vartlka on the 

, _ » . 
'Siva-Sutra , vtfiich is exclusively devoted to 'Saktopaya, 

1 
gives a lucid expression to it. "Man" of "Mantra" comes 

from the first syllable of Manana or thinking and n tra w 

from Trana or inmunity from the bondage of the phenomenal 

world. By the combination of 'man* and 'tra' that is called 

Mantra 2 which calls forth the discovery of true self, 

and which runs parallel to the fundamental character of 

knowing (Vidya or Vedana). It is this knowing of pure-self 

that defines, figuratively of course, the physical dimensions 

of the Absolute. Consequently, the Absolute is termed as the 

'Mass of speech 1 ('Sabdarasi) 3 . The accivitity of Mantra 

constitutes the Absolutlc being. Manana as instrumental to 

Trina is purely a psychological process, 'reflection 1 or 

'musing 1 being its nearest English counterpart. Thus the 

highest 'reflection 1 means the realization of one's quintessence 

1, ^fT^l^^Tnr^^^n^: 1 S.S.1.22. 

qW^fqfwf^ ^ffWfsR&ra ' s.s.v.(v), 1.110-11 

2# ^Tf^n^m^^TOaT I Ibid.,2.6. 

3. IW^^tTT q^^i 1 S.S.,2.3, 

sift* 2TV2? ¥kr wrfti: a a^ft n s.s.v.(v>,2.ii. 
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lying underneath the frame-work of oneVs phenomenal exis- 
tence, and hence, Is reckoned as 'cltta' as well* m 

It is, therefore, in the fitness of things to assert 
that Mantra is a process of mental ideation which co-exists 
and co -extends with mind. The famous •Iksna' of Indian 
metaphysics marks out an attempt to convey the same, i.e., 
the mental ideation, the infinite vision - not of the 
physical eye, hut of the infinite and transcendental mind. 
Hence the ■ I -experience 1 is not a& experience of 'vacuum* 
hut of a'plenum' instinct with the highest and purest 
conceivable form of self-existence and self -transcendence. 

3# LOGIC AND THE SAIVA PHILOSOHTC OF LANGUAGE (IM_JHg 
CONTEXT OF INDIAN HilLOSOHTC) 

It may oe noted in passing that Indian philosophy 
in general did not distinguish between logic and psychology 
tof knowledge} except occasionally. Throughout, logic,heins 
only applicative, was secondary 5 and, hence formal logic, 
as an Independent branch of study, never touched its bloom. 



1. Prt w* 1 



V S.S.V.(V),2.4. 



The Pitta here is, indeed, to be distinguished from one 
which is said to represent the empirical content of 
Reality after Its supreme evolvent principle, I.e., 
Git, has undergone contraction, cf. M.M.P.,p.25. 
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Some instant analogues to formal logic may, however, "be 
traced In the treatment of pure speech or Para Vak by 
Ehartrhari and his schoolmen, Miraaasakas and Agstnic schools 
like Kashmir &aivism in particular. But it does not imply 
that these were comparable in any way with the Aristotelian 
type of formal logic. Navya-Nyaya did study the language 
afresh and brought out a coherent and comprehensive linguistics 
discipline drawing on their own metaphysics. But it suffered 
from a complete aversion to all transcendental thou&rt. 

In sequal, it would be better to quote an observa- 
tion by Dr.Kalidas Bhattacharya who bases his conclusions, 
as is evident from the footnotes, on the Saiva monism. This 
Immensely fitting observation reads: "It will not be far wrong 
to say that what the aprioristic thinkers in the West call 
"thought" is what these Indians would call pure language. 
Pure language, according to these Indian philosophers, ia 
autonomous and universal. It is pure in the sense that 
gross sounds which clothe the spoken language, and the Images 
which accompany it in the* mind vifaen it is spoken, are not 
merely accidental; according to many of these thinkers- and 
they have argued out their case - these sounds and images 
(and, according to some, even concrete things of the world) 
are self -concretions of pure language. Words have either 
semantic or syntactical import. That the word W means the 
fact F in the world ia indAed a matter of convention, but 
that a word means 'some 1 fact is certain 1 a priori 1 . This 



2. Ike reference is to Mimamsa!cas# 

3. P.L,L.,p.227. 
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meaning is only 'a priori* anticipation of facts, which 
facts, therefore, are not so far independent of pure words; 
and these meanings may also he classified 'a priori'. And 
the same is true with regard to words that stand for syn- 
tactical relations. Particular words conventionally stand 
for particular factual relations, hut there are also 'a priori' 
K anticipation of relations, which relations are therefore, 
'a priori'. 1 This semantic and syntactical study of pure 
language corresponds some-what with the traditional Western 
logic of terns and judgement. But, first, this was never an 
independent study, heing always in the interest of (ethics 
and) metaphysics, and, second, no logic of the formal syllogism 
was ever developed. The entire study of pure laneuage suggests . j 
the old Western doctrine of Logos, and, to some extent.Kant's 
theory of the 'a priori' j and if thought and pure language 
are taken as identical, it may he said that this particular 
Indian line of thinking suggests the entire rationalistic 
tradition in classical Western philosophy." 

3-A. LOGOS IN WESTERN PHILOSOPHY 

It would, therefore, he perhaps, relevant to refer, 
for a while, to the concept of Logos. Though the word Logos 



1. ur.Bhattacharya Is ohviously drawing his conclusions from 
the logical structure of the four stages of VakUpeech) 
e.g.,ParU,Pasyanti, Madhyama, Vaikhari (viz., gross, inter- 
mediate, pure and ultimate respectively) . 
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conveys a variety of meanings in Western philosophy, in 
its most Important sense it refers to a cosmic reason 
which gives order and intelligibility to the worm. Herac- 
leitus was first to affirm the reality of a logos analogous 
to the reason in man that regulates all physical processes 
and is the source of all human law. The conception is 
developed more fully by the Stoics who conceived the world 
as living unity, perfect in the adaptation of its parts to 
one another and to the whole, and animated by an immanent 
and purposive reason, as the creative source of this cosmic 
unity and perfection the world-reason is called the seminal 
reason (that would easily compare with the notions of 
Bijamantra, Parabija or Pindanatha) and is conceived as 
containing within itself a multitude of seminal reasons, 
or intelligible and purposive forms operating in the world. 
As regulating all things, the Logos is identified with Fate; 
as directing all things toward the good, with Providence; 
and as the ordered course of events, with Nature, m Philo 
of Alexandria, In whom Hebrew modes of thought mingle with 
Greek concepts, the Logos becomes the immaterial instrument, 
and even at times the personal agency, through which the 

creative activity of the transcendent God Is exerted 

1 

upon the world. 






l£ The present study is "based on Runes' The Dictionary 
of Philosophy, pp. 183-84. 
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3-B. RATIONALITY AMJ LOGICALITY OF THK SAIVA APPROACH 



The &aivas, however, arrived at their philpsophy 
of pure speech or language from another point of view as 
well. They belonged to the group of those philosophers who 
understood essences as monistically subjective -objective. 
But, unlike others, they neither ignored the antagonism 
between subject and object nor struggled to disprove it # 
Instead, they, like Ramanuja, tried to show that there is 
no opposition. Ramanuja overcame the antimony by his thesis 
of self -illumination which, by virtue of its existence 
atanas revealed to its owi locus. The locus, in question, 
of cognition is the self* 

The Isaiva claim is more rational. The way in which 
the ^Saivas analyzed knowledge repealed a new phase, a 
self -transcending aspect, of consciousness. The Kashmir 
'Salvism emerges as an intelligible attempt to understand 
transcendental demands as monistically subjective-objective. 
The analysis, in the words of Br.Bhattacharya, is as 
follows: •There is no knowledge that is not of some form 
of speech (vak), the gross or subtle, and speech is the 



1 The corresponding Western doctrine is, that all 
* knowledge is judgment. The merit of Saiva theory is 
that speech is simpler and more comprehensive 
concept than judgment (thougjit). 



■ 
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only (cognitive) situation where we are aware of the subjective 
proper. In speech, again, we are aware equally of tjiat which 
is spoken of, that which is meant 5 and this meaning is appre- 
hended as a function of speech itself, as its intention, not 
as something which was already known, for every knowledge is 
speech. Speech, now, has various stages of purity - through 
various stages it dissociates itself from its accompaniments, 
viz., sounds, images, etc - and at each higher stage it 
reveals itself as the essence of the lower. Yet, at every 
stage, including the highest one, its self -transcendence, 
the meaning, the intention, continues. The subtlest speech, 
undoubtedly the subjective par excellence, has, therefore, 
the inevitable self -transcendence which is objectivity at 
the subtlest" . 

4. COMPARATIVE I MELI CATIONS OF 3UQH AN APPROACH: MANTRA 
. VERSUS VTMARSA 

One should like to study the implications of such 
an approach which is suggested by the texts themselves. 
Without diving iaadfe into the depths of the key concept of 
Vimarsa, that acts as the sole determinant of the objecti- 
vity, certain related issues merit special consideration. 
Abhinava in his Brhati-Vlmarsini makes no pretence that 



1. P.L.L., p. 240. 

Dr, Bhattacharya has presented the Salva view in its 
correct and complete perspective. He would not be quoted 
above but for <the Scientific thoroughness df his 
analysis. 
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what Vak or Speech is in metaphysics, Mantra is in 
scriptures,^ Mantra is really another term for VimarsaC i ♦ e . , 
reflection, self -activity of thougit) . Vimarsa, needless to 
assert, serves as the bed-rock of the entire cosmic activity, 
whether sentient or insentient. Because it is Vimarsa that 
lends a meaning and a purpose, an order and a movement, to 
our world of convention. As the final animating and defining 
principle the same is spoken of as the foundation of every- 
thing, or to he more exact, the Heart of existence. The 

the 
heart is but of/nature of ttie supreme Mantra which is 

essentially one with Vimarsa that, too, is synonymous with 

the Transcendental Speech (Para Vak) # This view has been 

branches of 3 

echoed in almost all the ^Kashmir '"Salvia monism. Despite 

fundamental differences in the two systems, Bhartrhari 

finds not even one instance, nor a single judgment, which 



1. I.P.V.V.,II,p.206. 

Bhas.(V),r #P# 264. 

^T^ST^f^T* 3 Zm&fT r i 3T fWA 1 bid. 29* 

cp # m ^ w& h v^fcrf i^m trosM^rifr t '%& % a% i 

pTftRPtf^l ^ WW^ JHf^T^ sNfcXT^ 1 1 

'Siva-Saktya-Vinabhava-Stotra, A"fcninavagupta, verse 1, 
Quoted under Abhinava's Gitarthasamgraha 15.19. 
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does not derive its essence from Speech. 1 Abhinava goes 

to the length of labelling the Buddhists and Samkhyas as 

fellow travellers, for they hold that the validity of 

cogiition depends upon the determinate mental reaction 

2 
( adhyavasaya) whose essential nature consists of speech* 

The same Abhtnava, who develops a comprehensive 
metaphysics of speech in his Pratyabhijna works, becomes a 

more ardent champion of Vlmarsa as standing for Mantra in 

3 
his Kramakeil . In so doing he steps into the shoes of 

_ 4 

Bhutiraja . The fact that Vak, as identical with the Absolute 

efficacy or the self -movement of thought, became a hall-mark 



^fqf f R-efflrf <& " ?f^ *r*m 1 1 

mvsm H^t^srh^ wmftt \ 

h ?*ni; »*t?rt ^t ti gcwrftft- n vak.i. 125-6. Also 

qWrR^c^qqfeTf^i^^T HT$: z I Bhas.I,p.266. 

f^feifrl *6 jftltr^RTM I|P.V.V.,II,p.207 

^tif^r isimwfarf mrmi wrw™t nszPt: &?mn m *n ?$:, 

<flSiTOW^ra WWWP? 1 Bhas.(V),I,p.266. 

Quoted, M.M.P. ,p. 127. 

Quoted, ibid. 
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of the Krama system is further evidenced "by Ahhinava's iden- 
tifying the Supreme Speech with Kalasamkarslni, the divinity 
par excellence, in his ^^nta-Pan^islKa. 1 This is what 
has been termed as all encompassing, metempirical Sre a t Sound 

(mahanada) and Amantra-mantra by Niskriyanandanatha in his 

2 
Chumma Sampradaya . 

5. MANTRA AMD ITS SUBSIDIARY ASPECTS 

No one should suspect even for a moment that the 
syntactical arrangements of letters or syllables are the 
real Mantras. The primary import of Mantra lies in the inte- 
gral dynamism of the self -absolute. It is only by implication 
or superimposition that the syllabic arrangements also pass 
under the name Mantra. 3 By a slight enlargement of meaning 
and extension of context, be it noted,w&at is esotericaliy 
styled as Japa is actually nothing different from Mantra. 



^fH?OTf^r?«ffrt^ fmV* TSif*frft 1 P.P. ,41-42. 

#nrwf*N^t <p?wVttat?l[ ii m.ilp.,p.i27. 

jnuzrr«T i& ^tfq s ^iSw^qt m: u t.a., 4.194. 
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me only distinction being that while Mantra as a cosmic 
experience envelops and accounts for the inmost and outmost 
stretch of our linguistic behaviour, Japa remains intrinsi- 
cally a reflection on the nature of that Mantra. 1 The two, 
in last resort, turn to be identical. Tnis explains the 
why behind Vasugupta's paregharaslng Japa as Katha , and 
emphasizes the basic belief of the system that the constant 
musing over one's true self helps one realise the essential 
dynamism so intrinsic to one's inbeing as consciousness. Tne 
present Krama thesis, being applicative and all-inclusive, 
om be exuded to all similar concepts such as Homa, Mudra, 
Dhyana and so on and so forth. 3 The reason for alluding 
here to this aspect of Mantra, is that Krama system attaches 
utmost importance to the process and method of Japa, so 
much so that it has been included among the fundamental 
caMns of the system. 4 The various ancillary metnods.referred 
to above, are supplementary to Mantra and are designed to pave 



1. M.M.P.,P.128. 

2. S.S.3.27; for traditional etymology, see a.S.V.(V). 3.115- 

for the same. 

3. T.-A..4.195, 200, 201-2, 204-206. 

T.A.V.,III,P.226-227. 
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the way of self -attainment for the aspirants coming from 
different strata of spiritual awakening. 

6. Vak cbja vimarsa 

It is "by the way. Now, coming "back to the original 

issue one finds that Vimarsa or Fratyavamar^a, with which 

Vak or, for that reason, Mantra is identified, is of two 

types, e.g., citirupa (one with the consciousness) and 

2 
Vikalparupa (one with the thougit-construction) • The first 

variety of Vimarsa is characterised "by the inner speech, 

its internality consists in its being of the nature of the 

ultimate speech as well as trans -vibrational being, 

4 
as a result; of self-movement of the internal life-principle. 

In other words, self -awareness, if it is awareness at all 



I.F.K.1.5 # 12. 

^z?T \$ f*M?M £ 4J*<*Wh4c** P-W 1 V*Ti 1 i 

Bhas«jl,p.259. 
3. ^TnTCw % mXHt^i ftfRTC I ibid. 

^ ?!*« I . Bh£s.(V),I,p.378. 

cf . BbSskari on it: 
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must reflect upon itself. This would necessarily amount 
to manifesting the self to the self. It is not a tautology, 
but a recognition of the fact that in the final analysis 
experience and expression are not two things. It is why the 
pure awareness is not something blank or void, instead, it 
is awareness of 'I 1 giving us a synthetic expression in 
the form of "self-consciousness 1 *. •I 1 is nothing "but the 
pure, undefiled sfclf -existence, self -immanence and self- 
transcendence *kich as a content of experience must be 
realized in that experience. The vehicle of such a realiza- 
tion must also share that transcendence. It is u#iy it is 
deemed to "be internal. It is a continuum of self -existence 
and a plenum of self -experience; and hence, the entire 
linguistic paraphernalia including our alphabet, that provi- 
des a phenomenal vehicle for our conventional usage and 
expression, stems from it. Such a contention embodies 
absolute truth and needs no elucidation; because all the 
sogjKfisat experiences, pertaining to objective, must refer 
back to the indwelling self -awareness as their sine qua non, 
if they are to be understood. Any apprehension regarding 
its falling into the pit of soliptism is unfounded, since the 
absolute self -transcendence necessarily presupposes its 
cosmic immanence also. It is, therefore, called ultimate 
or transcendent, because it is perfect. It is Vak, because 
through the self -movement of thought, it expresses the 
total cosmic being. It is always self -manifest, because it 
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la a continuum and, at the same time, a plenum. 1 The 
second variety 2 of Vimarsa, i.e., thought-construction 
or ViKalpa, grows out of, as the very torm implies, toe 
necessity of the thought's nature as 3 elf-spontaneity. 
This coincides with and accounts for the emergence of the 
linguistic convention which is the very life of all our 
thought-processes that ought to he determinate, if we go 
hy the verdict of empirical experience. It is quite natural, 
therefore, to see the emergents, e.g., pasyanti etc., of 
the Plenary Speech as necessarily coming within toe ambit 
of determinaoy - toe determinant of * logical construction. 



Bh£s.(V),I,pp.253-54. 

?> Vat is said to he two -fold according as it relates to 
2 - £ primfry object (Eukhya Artha) viz., the Pure light 
of Clt or toe Absolute Unity free frotr. all^inas of 
limltaUon, or to the Contingent Object, viz., the 
inverse (Vis*va) which is manifold and is limited 
P - u^iti^s such as ^gg^gg^ffj^ 

thTword VWsa or Pratyamarsa is used loosely to 
convey both the meanings. Vide, *^«^1"^3£* - 
™ Sn K i3 141- also see, "The Doctrine of PratltHa. 
in S5« Phnosop^S, Gopinato KaviraJ. ABORI, Vol.5, 

1924, p. 114. 
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7. THE ADVWT OF DETERMINACY. 



A question arises. The I-experience is called pure, 
indeterminate, immediate, meaning thereby that there is no 
determinacy in the I-experience. But how is it that "It, 
while forming the content of I-experience, does not induce 
determinacy in the being of that experience? And moreover, 
«faere does this determinacy come from in the later emergence 
if the speech par excellence is totally immune from the same? 
The system would answer the anamoly "by saying that not only 
«I« but, for that matter, the object as such, too, is 
essentially of the nature of transcendent speech, because 
it is intrinsically identical with freedom, self -dynamism 
of thought. Therefore, it holds that all words are capable 
of expressing all meanings. But, it is only in the worldly 

transaction that on + <he occasion of acquiring a convention, 

2 

a particular word is unified with a particular issuing: meaning 

At the first moment, for instance, the child apprehends 
the object determinately - either subjectively as 'I', 
or objectively as "this 1 . By the continuous superposition 
of 'white* - or "black* and •buU;' etc, the "I 1 or "this 1 



i. p^ s$ fa*T*fc*rrft fwm*mT% %fmrm?mm ^p: i 

Bhas # (V),I,p.289. 

*** ' ibid. 
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comes to be reckoned as 'black bull' or so. This clearly 
evinces $£ffi& bow even the indeterminate experience contains 
an element of determinacy. It is corroborated, further, by 
the fact that even the indeterminate cognition really ends 
in definite consciousness, e.g., *I see". 

Coming to the I -experience, one does not doubt its 
Indeterminacy. Although "Ah am" characterizes the Awareness 
pure and simple and, hence, lends an inner expression to 
the supreme experience, it is not determinate. Similarly 
it is figuratively defined as the xg principle "expressing" 
the indeterminate matrix in its totality, and yet it keeps 
free from determinacy. For that matter, the entire recognitive 
experience (This is that) which is in the nature of inner 
language is also not determinate. Because determining is a 
result of logical construction which consists in mutual 
exclusion and contradistinction. The process of exclusion 
necessarily involves multiplicity. But this is possible only 
in the phenomenal realm. In the case of 'I 1 or 'self, no 
break can be envisaged owing to its plenary and continuous 
character. The integral unity of the self, therefore, 
remains unaffected leaving no room for determinacy. Thus, 



Bhas.(V),I,p.290. 
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Reality itself being the ■ V -experience does not involve 
surrender of its intrinsic character as pure indeterminacy 
and pure immediacy. Such a stand not only vindicates the 
theory of recognition as constituting the chief goal of 
all our pursuits; out, also explains the immiscibility and 
immaculacy of the Vlkalpa, i.e., "All this is me" reached 
at through a constant process of gradual emaciation of 
determinacy in accordance with the strictures laid down 
under 'Saktopaya. 

8. COSMIC BVggTa A DEDUCTION FROM REALITY VTS-A-VIS SADftffiVA 

It may be pointed out how the whole cosmic event 
Including its experiental aspect is deduced from the ultimate 
reality. The world process which evolves out of the Absolute 
dynamism, and for that matter, the Ultimate Speech, runs 
into two parallel lines of form and matter - of word and 
meaning, of knower and known. Curiously enougi, there is & 
surprising affinity of views in this regard among not only 
the 'Saiva and / Sakta systems of Kashmir, but also other agamic 
schools including Efcartrhari ■ s system, Pancaratra and 



A 



'Saiva Siddhanta etc. These two lines, as has been already 



TT3t f^cfl S Wftt WlWt faf^FK U I.P.K., 1.6.1. * 

2. For details vide %!*1%*t %P®&% ^^l ^TSWf^t , 

BraJ Vailabha Dwivedi, S.S. ,17,1-2, pp.179-200; also see 
"Garland of letters", pp. 2 60 -2 57. Elements of Hindu 
Iconography, T.A.Gopinath Rao, Vol. II,Pt.II, pp. 392-397. 
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noted elsewhere, are further subdivided into two seta 
of three each. Varna (letter), Mantra 1 (spiritually sur- 
charged syllable), and Pada (word) constitute the first 
line of the word or the denoter; and, Tattva, Bhuvana and 
Kala build up the second line of the meaning or the denoted. 
Technically, all the six go by the name of Adhvans (channel 
or path). 2 The cosmic process itself is styled as Adhvan, 
since it serves as an outlet for the Cosmic agency or 
Supreme Life -principle. 4 In fact, the Adhvan has a double 
function, On the one hand, it accounts for descent of the 
Absolute into the world-order, and, on the other, it carves 
out the way leading to realization of the Absolute as one's 
inmost being. 5 The three members of each of the two lines 



1 This Mantra is different from Mantra as Speech. Speech is 
* the primary category while the Mantra, in question, la 
secondary one. 



2. m 3TWT^TcRV^qf^<: SWtl 1 

4. 3p£fr WB <3to ^f^is^M^w: I 

Also see V.Bh.V. on it. 



P.P., 7. 
T.A.,6.30. 

M.M.P.,p.73. 

Ibid, 6. 5. 



V. Eh., p. 56-57. 
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are again designated as the gross, the subtle, and the 
transcendent respectively, on account of their respective 
emphasis on the dualistic, the dualislio -monistic, and the 
monistic undertones of the cosmic event. Tnese two lines 
emerging from one common source also signify the Saiva attempt 
of taking the essential nature of the world process as 
monistically subjective -objective. And, hence, the world-line, 
at its apex, is transcendent ally subjective, whereas the 
meaning-line is equally trans encenden tally objective at its 

zenith* 1 These two lines are once again depicted as the 
invariable consequence of the Vimarsa and Prakasa aspects 
of the absolute, driving home the fact that self -transcendence 
is the very definition of self-existence. What one calls 
subjective is nothing but Vimarsa, the self -movement of 

Thought, and what one terms as objective is nothing but the 

--• 2 

self -concretion of thou^at that is identical with Prakasa« 

The^aiva account of these two media of cosmic process as 
Time (Kala) and Space (Desa) flowing respectively from the 
Transcendental Becoming (Kriya) and Absolute Being (Murti) 






T.A.Y,,IV,pail-112. 

HOWWI-cHltlf qfflcrT ^ SftTSW I Virupiksa- 

Pancaiikaj Mahesvarananda follows the above text, vide 
M.M. 27;also~see f 

C.G.C.1.6. 
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is particularly divined to highlight thia fact. 1 This is to 
Da noted, and Vtoodroffe makes it a point to suggest, 2 that 
the three members of the word-line namely Pada, Mantra and 
Varna are bound by one-way mitual expectancy, that is to say, 
Pada depends on Mantra, and Mantra on Varna. But the same 
does not apply to the members of the meaning-line. They are 
mutually independent. One may even go to the extent of 
suggesting that the three stages marked out by Varna, Mantra^ 
and Pada bear the imprints of Pasyanti, Madhyama and Valkhari. 

It is going to be looked into soon. All the six stem from 

/ 4 
the Ultimate Pars Vak that is Vimarsa. 

A3 a logical consequence it follows from the above 
that the principle that brings us into the thick of pheno- 
menal existence, is equally responsible for our emancipation 
from it. The different stages or the grades of speech xa are 
the media of two-way activity of the Godhead *ich is aptly 



L 






1. fiw 3 sts^T f?wr "BWT i srfwfi I t.a.,6.22. 

2, Garland of Letters, p. 260. 

3. q^rfr ^n^rrfa tot v^TwMFfi 1 . I 
vnxf: ftfWT &&*r? ^^mr^m u t.a.,6.36. 

The statement of Dwivedi (vide his paper ^T^T eto^>.190> 
is somewhat misleading^dtffc^^ 

V.Bh.,V.,p # 47* 
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described as 'sabdarlsi^e. , the total mass, lump, or embodi- 
ment of word* 1 Correspondence between the five-fold 
absolutic function and the five stages of speech is also 
a pointer to that direction. These verbal stages, v&en 
they are the vehicle of divine essence, are called ^ara 
etc., and the same, when carriers of ephemeral existence, 
are termed Brahrai etc. 2 The Spanda-Karlfca employs at 
least four Karikas consecutively in order to demonstrate)* 

how the binding impurities and 1he five sheaths (Ka^cukas) 

'■■■■' 
emerge from speech par excellence which is Spanda, and also 

how these, vixen rightly appreciated, tuna to be instrumental 

to self-realization. 3 The central idea, in put-she el, brings 



1. WcTT^tfW: WWfK I I.P.V.V.,II,pp.l95-96. 

q^T ^tU rr§r "rrlwrfw: i ^ 



3. 



wTft^fWt W ^ TO W! Il 

m: &*r$fa * ^t sr*p??ot: h 

See also, I. P. V. V., II, pp. 196 -S 



M.M.P.,p.25. 

Also cf.Sp„S.,p.l7. 



Sp # K. 44-47. 
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into focus the very nature of true knowledge- The knowledge, 
judgment or any form of mental ideation is concomitantly 
associated with speech. The inner speech is intrinsic to 
true knowledge. The moment,owing to its outward movement 
the true character of knowledge as inner speech starts being 
blurred, the process of ignorance, and therefore, the fettered 
journey of phenomenal existence, begins; and the same, during 
the process of involution, recovers from the self-oblivion 
and attains its intrinsic being as speech. 

9. THE STAG3S OF VAK ; THE FIVEFOLD CLASSIFICATION Eg 

An enquiry into the nature and scheme of the various 
stages of speech may now be embarked upon. Mahesvarinanda in 
his Parimala indentifies the different grades of speech 
with the varied aspects of the Absolute. Since these powers 
farm a pentadic group consisting of consciousness (Clt), 
Bliss (Ananda), lochl (Volition), Knowledge (j£ana) and 
Action (Kriya), the stages of speech have also been conceived 
on a quinary pattern. Thus he draws up a classification 
of Vak into Para, Suks^ma, Pasyanti, Madhyami: and Vaikhafi. 



i. m « f^n^^B-rawfWw: wot: w^t <m*$t 

M.M.P.,pp.89-90. 
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The equation, having "been resorted to in the context of 
Pancavaha, also bringsin open the necessary implications of 
such a correspondence. In sequel, Para, as identical with 
Vyomavamesvari, stands for the absolutic dynamism and 
spontaneity; Suksma, as identical with Khecari, stands for 
the subjective consciousness; Pasyanti, as identical with 
Dikcari, stands for the internal psychic apparatus; Madhyama, 
as identical with Go carl, stands for the external psychic 
apparatus consisting of motor and sensory organs; and, 
Vaikharl, as identical with Bhucari, stands for the objective 
multiplicity and conveys the grossest form of Godly 
concretization, 1 In his another work, the Paaukodaya, to , 
which our access is literally confined to quotations only, 
he outlines the process once again and coins a different 
terminology, in which Vimarsa, Vindu, Nada, Sphota and 'Sabda 
replace Para, Suksaa, Pasyanti, Madhyama and Vaikharl res- 
pectively. 2 Mahesvarananda "brings out other implications 
associated with the pentadic functioning of the Absolute by 
comparing the former with the five aspects of speebh. The 
last correspondence, he confesses, is not his own discovery, 



1. gf ^Tf ^ tT ^b f*! 1 lCM.P.,p.90. 

3# *pp*i ^f^f ^f^^if^^^f^^T^^ft » ibid. 
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instead, has been "borrowed from Ksemaraja. But, one should 
not forget the serious differences between the two in this 
sphere, despite Mahesvarinanda 1 s proclaimed allegiance to 
Ksemaraja, This will be considered later. 

To come to the stages of Vak. Mahesvarinanda, first, 
draws a four-fold classification excluding Para and then 
adds the latter (four forms) to the first form, i.e., Para, 
He observes that Vaikharl represents the Absolutlc power of 
action, Madhyama Its power of knowledge, and Pasyantl Its 
power of volition. Suksma is described as the unification 
of the three kinds of Vak mentioned above. 3 It is a matter 
of common knowledge that the manifestation of Vaikhari depends 
on the movement of vocal organs, and so it is quite in the 
fitness of things that it represents the power of action in 
the Absolute or Paramasiva. Madhyama Is cognized by mind 
alone and it is, therefore, looked upon as the power of 
knowledge. Pa'syantl i 3 held to be the power of volition, for 

2. ?rm& ^iRg §*?rg ^t qw-rfr *twn *%{Vfa 3^rff^n i 

Ibid., p. 128. 
3. %fW ^f^T ^mH^t "Wffef q"^F[T 3T$ I 

M.M.,50. 
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it represents the will of the Absolute to project Itself. 
Suksma is described as protoplasm in a peahen' sjsgg In 
which there is a complete unification of Pasyanti, Tiadhyan» 
and Valkhari and which represents the Absolute's State of 
preparation for throwing the universe out of Itself. He, too, 
recognizes Para besides these, and says that the same enters 
into the very essence of the Absolute as such. 1 According to 
'Sivinanda, the grand teacher of Mahesvarlnanda and author of 
the Saiivlt-Stotra , the characteristic difference between 
Par£, on the one hand, and its subsequent stages, on the 
other, consists in the basic temperaments of the two. The 
former is called vSk not because it is spoken, i.e., it is an 
object of the act of speech, but because it expresses the 
cosmic event, i.e., it is the subject of the act of speech; 
whereas the others stand spoken, i.e., comprehended, by Para, 
despite their being denominators in their respective realms 
of operation and application. Moreover, Para and Sukaii on 



vm^ttfft q*«F<tiT ^?N: i <S*\ 3 faa^pst^ira *snT*«- 
mv*T% fm$t* m*m*f wwaW* "»fC*TTfo i 

M.M.P., PP. 128-29. See also, P.W.M.,pp.75-76. 

Quoted,M.M.P.,p.l29. 
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on the one hand, and Pa'syanti etc. , on the other, also 
mutually disagree to the extent that the first tm entertain 
no empirical reference, while the last three account for 
the entire panoramic outlay of language and linguistic 
conveniens weaving the warp and weft of the universe. 

9 -A. RATION A L*- 0F ™ E FIVEFOLD SCHEME 

It is indeed very interesting to see Mahesvarlnanda 
giving us five stages of Vik as against the traditional 
background of four or three. The fifth type, not conceded 
hitherto, is Suksma, the second stage of verbal manifesta- 
tion. Mahesvafinanda, who often follows in the footsteps of 
Ksemaraja and takes pride in it, seems to have deviated from 
him. No doubt, Ksemarija feels that the course of speech 
corresponds to that of five-fold function of the Absolute, 
ye t he nowhere questions the varacity of, or ventures to add 
a fifth one to, the traditional four-fold classification. 
It appears that in conceiving Suksma as an independent 
type Mahesvar^anda was dietated by the overall substauctre 



M.M.P.,p.l29. 

2 . mvm i ?*N — if ; — w?#r tfW^rtwtwftA: 

Sp.N.,pp.66-67, also see, V.Bh.V.,p.2. 
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of the Krama system which, In most cases, is pentadlc to 
pattern. 1 In the opinion of Dr. Pandey, Mahesvarahanda 
seems to have been inspired hy the Saiva dualism of Kashmir 
which also talked of five stages of Vik employing almost 
the same idiom. There are fundamental differences also 
between the two, owing to difference in the basic 

frameworks of their schools. For instance, para is an 
insentient principle in the duallstic thesis, whereas It 
is identical with self -consciousness in the Krana system. 
Dr. Pandey has argued out his case thoroughly 2 except once 
when he presents the five-fold classification of speech as 
the representative Krama doctrine. 3 For, of all the known 
Krama authors, it is Mahesvarinanda alone who propounds 
flve-membered scheme. Barring him, no other Krama author 
Is known to have adhered to the five stages of verbal 
evolution. Thus the mainstream appears to have viewed with 
approval the fourfold traditional classification. In so 
doing, the Identity of Suksma" is merged with Para, S3*** 
the ultimate speech. Thus, the credit for discovery or 
innovation of sliksmi" as a logical corollary of the pentadlc 



1 While giving the genesis of the word ^^^'J^?!***, rh 
nanla derives it from "the denial of a name (akhya) ■.*£*» 
hf says? is the immediate consequence of the lower stages 
of speech from Pasyantl downwards, ttt.lt ma *• PO^t* 
out, he does not identify It with Para, the final and. 
ultimate stase. The natural conclusion, therefore, is 
■Sat he identified, though implicitly, Anakhya with 
Suksma. Vide M.M.P. ,p.l05. 

2. Abhi., pp.498-504. 

3 "But the Krama, being a pentadlc system, adds onejnore 
* to the f_our, I.e., SuksnS and puts it between para ana 
Pa^yanti. Ibid, p.497.' 
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tendency mast go to MaheBvarananda, though the same cannot 

he said to represent the Krama thinking wholly and 

1 
absolutely, 

9_B. THE GENERAL KRAMA VIEW S FOURFOLD CL ASSIFICATION 

The Krama view, in general, seems to favour the 
quatemal classification of Vafc. Abhinavagupta, the greatest 
savant of all the'Saiva authors, does not take up the 
prohlem of the verbal stages in the context of 'Saktopaya, 
probably because he has already dwelt upon them in the 
third Ahnika of his Tantraloka* 2 In his Para-trlfaaite- 
Vivarana 3 , Isvar a -Pratyabhl.rna-VimarBin£ , Brhati Vimars3jTl 
and Paryanta Pancaslka 6 , everywhere he propounds ttie 
fourfold scheme which he has inherited from Sominanda and 
Utpala. According to him the four stages, in fact, can be 
condensed to three namely, Para, Parapara and Apara 
(Transcendent, Transcendent -cum- empirical and Empirical) • 
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1. It may be noted, Mahe^varananda himself is a bit shy of 
alluding to Suksma everywhere. For example,^ vtoen he refers 
to the identity ^in respect of dual functioning between 
Pancavaha and Vak^ he places Pasyanti after Para, although 
Khecarl follows Vame§vari among Pancavahas at the same 

place. Be it remembered^ that Khecari is equated with 
Suksma and not Pa'syanti. cf. M.M.P. , p. 25* 

2. T.A.3.236-48; also T.A.I. 271 and T.A.V. ,I,p.36. 

3. P*T.V.,pp.3-5. 

4. Bhas.(V),I,pp # 253-55. 

5. I.P.V.V., II, pp. 196-97. 

6. P.P. 41-51. 
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The three are identified with the three aspects of the 

1 
Absolute Dynamism &v&tXiQd&Dcxm&ao8&®fy e.g., Iccha (Volition) 

Jnana (knowledge)* and Kriyi (Action) respectively.'* Park is 

Vimarsa, the I -experience, Parapara comprises Pasyanti and 

Madhyama. And Apa^a is Vaikharl (articulate). With reference 

to the category -kingdom, Para goes beyond 'Siva; Pasyanti 

as parapara "brings Sadasiva and Isvara, and in a sense all 

the categories of the Pure Order, witnin its precincts; 

Madhyama covers the border-line subjects such as Vijnana- 

kevala etc.; and Apara is totally occupied with the world 

of duality from Maya downwards. Each of the three stages 

namely, Pasyanti, Madhyama and Vaikhari, is subdivided into 

3 
three states, gross, subtle and ultra-subtle or ultimate. 

Thus the gross form of Pasyanti is represented by the 

prelude to a song as denoted by the technical terra alapa, 

in which there is no differentiation of letters and which 

is singularly captivating. The gross state of Madhyama is 

represented by the sound which arises when the fingers play 

upon a musical instrument, say, a drum (Mrdatiga). The gross 

i. mrwfiFW ^r=*?T %t$tt ^r m* wr: i 

W^Tf^^fWf^qf^^ft^SjQ II T.A,l # 271-72.But 

he gives somewhat different account of these correspondences 
in T.A.3.249:- 

*Wt hX^t ^ mim^T f^RTT i 
^■^^tf^f^T^rr wrtfcr f ¥i^n 1 1 

2. BhSs,(V),pp # 254-5,I.P.V.V.,II,p.l97. 

3» ^mmfq Iwf^ ^g^frx^w: i t.a.3.23?. 
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stage of Vaikhari is represented "by what produces the 
various letters. The subtle conditions of each of these 
manifestations are respectively represented by the desire 
to sing, the desire to play upon a musical instrument and 
the desire to speak. And the ultra- subtle or ultimate 
states are represented by the pure knowledge which lies at 
the source of the aforesaid desires. 






According to Abhinava Para Vak represents the state 
of Immaculate Agency and is identical with the transcenden- 
tal consciousness. It contains, within, the infinite expanse 
of objectivity and revels in self -revelation. It is one 
continuous stream and, hence does not admit of temporal 
(and spatial) bifurcation. "It is a potency, presence, 
possibility and performance, all at the same time 1 *, to quote 
Justice P.B.Mokerji 3 . It is the primary consciousness, the 
Highest Mantra and is completely immune from subjective or 
objective predication. And, as such, it stands identical 
with Kalasamkarsinl. 



J 



1. T. A. 3.237-243. It may be noted that the ultra- subtle 
state' of each stage brings out the transcendence latent 
in each of them. In this sense, each state is marked by 
its identity with the Absolute. Vide: 



mtfxrthi fm: mftfir&mi i 



T. A. 3.247-48. 



2. The following discussion, based on the Pj^^^^a-Pancasika, 
gives a faithful account of the Krama thesis regarding 
the nature of Vak in all its stages. 

3. Japasutram, (Appendix), PoTl. 
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The Para Vak assumes the state of PasyantT (lit., 
perceiving) when through its intrinsic autonomy it wills 
to externalize and objectify itself. There arises a" cons- 
ciousness of subtle and internal distinction, though there 
is, as yet, no differentiation; and hence, the polarization 
of universe into the denoter and the denoted does not 

assume a palpable form. It is as yet the Doer (therefore 

-er 
also described as the see£) , but the continuum looses its 

lustre because the aualistic consciousness, thou&i extremely 

opaque, comes into being. It is, therefore, depicted to be 

characterized by harmony-cum-duality, This Pa'syantl is said 

to be of three types, viz,, Pas>anti, Mahapasyanti and 

Parama-Mahapasyanti # In the first instance it marks the 

particular nature of Sada^iva etc. categories; in the second, 

it signifies the essential nature of our indwelling selves; 

and in the third, it indicates unbroken continuity that 

is the very being of the said indwelling selves. In Its 

final aspects it is taken to be immediately conducive to 

_ 1 
the realization of Para Vak. 

The same emergea as Madhyama (lit., medium) V The 
process of distinction now turns, toward differentiation; 
and, the subjective consciousness of distinction, ** :*;. 



5f&9 l I.P.V,V.,II,p.l9?, 
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"begins having the actual predicative reference in the 
form of polarities of the denoter and the denoted, mhich 
now become slightly manifested. The name Madhyama owes its 
origin to its intervening position between the indistinct 
and distinct manifestations. It is characterized by succ- 
ession. In spite of the phenomenon of succession that is 
responsible for the distinctive consciousness, the two 
polarities, of thougit and object are not sundered comple- 
tely. It is related with the internal organ as its locus 
and is instinct with the activity of the life -principle 
(Prinavrttl) . Even in the previous two stages of Para and 
Pasyanti when they are taken as present in the individual 
subject, the empirical subject remains limited; because, 
the residual traces of individuality have not yet disappeared. 
It therefore leaves room for succession, though extremely 
subtle, in P asy an tl Stage. Such a view reminds one of the 
Grammarian's concept of Pasyanti which is said to contain 
the Power of Succession (Kraraa Sakti) without the display 
of succession as such. And so succession, by implication, 
even touches Para Vak, since the supreme dynamism must have 
the capacity to manifest succession subsequently. Therefore, 
these two stages represent the two states of consciousness, 



i. sjftnawro^: *«*rft & wflpewtfw w^ i 



Vrtt on Vak. 1.142. 
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where the logical constructing of thought and, for the 
reason of that, the sense of succession recedes to indeter- 
minacy. The aspirant, who has ascended these two levels of 
Vak, is the one to whom the full dimensions of his inner 
personality stand revealed. 

The stage of complete differentiation, distinct 
manifestation of difference between the polarities, and 
articulate speech is called VaikharT. It is marked by *. 
stress and the strikes of the vooal organs and the points 
of articulation. It is actually the activity of the empirical 
subject and is perceptible through the sense of audition. 
For this reason, Vaikhari may be said to represent the 
entire empirical plane ■ connected with the sensory activity. 
It Bjchibits the phenomenon of succession in its gross form 
and accounts for the whole range of the linguistic conven- 
tion and reciprocity of comnunic ation of ideas by the laity 
and the learned alike. Vaikhari performs an impossible task 
in occasioning such phenomena, since we know the difficulties 
involved in conveying the subtle ideas distinguished 
hy a tenuous margin from one and another. The mystery 
of Mantra and MUdras lies in unveiling the secrets of 
infinite variety of the significand and significans sub- 
sumed under these four grades of speech. 



1. iFrf^T^T^rnqTCSft^: *U I 

f&i f**f -N** *"& ** * 7S ft"'^ fr: ' 






I 
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9-C K^BMARAJA'S DlFFflRSNCaS FROM MAKS^VARANANDA 



Mahesvarananda, In support of his four-f old* sub- 
dl vision of Para" into Suksrna etc., quotes a passage from 






1 



.contd.) ^qcTTrf: WT^fe»?l^T^TT IIVIU 1 

h^h\ t^qr v«gii *rk ^■pjftffr i 

q^^^t^v?fT<*^Tv^q^qfrT || 

3T WW* ^TTqrcf^qT?riTf '<W 8# I 

%tt ^*t 2iw v^rr m: ^fcrif^T: n 

flVWl^WW tKl l l'<4Nl 1 Wl % l4li 1 

W«*f H~~p$Turf vmns^mt w: 1 1 

P.P.41-48,51: Also see Abhi.pp.86-87. 
cp. ^RFFT ^ m^Fff €*fe; tiic^qT ( 

smn^fwircc*! q^q T qr^^r i ' 






Quoted., Vrtti on Yak. 1.42. 



( contd. 



780 



the S amba-Panc as'ika which Ksemaraja has also commented 
upon. But the text and Ksema 1 a commentary "both talk of the 
three-fold evolution of Para into Pasyanti etc. While 



. .contd.) These verses represent the Grammarian's 
view-point and are quoted to point out their close 
affinity with the Krama thesis. For them Sabda Is 
positively a phoneme -arrangement and its pa articu- 
lation involves activity on the part of the principle 
of Prana. Whenever Prana is active, we are in Krama- 
Aamsara (world of succession). This is the world of 
senses and is technically regarded as Vaikhari. Above 
that, is the plane of Buddhi. Prana is jthere but with 
subdued activity, hence the tone of Prana is also 
subdued and mild. This is called Madhyama stage, men 
comes Pasyanti, where Prana is extremely subdued and 
which is very near to the pure self , or, according to 
some, is itself the pure self. The dullness of Prana 
leads to the disappearance of the succession. 

The main difference between the two theses 
is that Krama even goes beyond Pasyanti which is the 
Grammarians ■ Sabdabrahman. However, it may not be 
absolutely forgotten that here, too, is a school 
that takes ParsTPrakrti as ^abdabrahraan and accords 
to it the honour of the ultimate reality. Here the 
operation of Prana ceases completely and Krama 
totally disappears once for all. 

In the light of above discussion the following 
observation of M.M.Dr. Gopinath Kaviraj merits 
revision in so far as it identifies Pasyanti with 
Vimars^a; because in Kashmir Saivism Para is equated 
with Vimarsai "The usual classification of Vak as 
fourfold is also recognized. The Para_ seems to me to 
stand really for that aspect of the Vak when it is 
one with ParamasHra and is transcendent. The 
Pasyanti represents the Vimarsa, and the remaining two, 
viz., Madhyama and Vaikhari are only cases of Vikalpa". 
Doctrine of Pratibtfa in Indian Philosophy v ABORI,V., 
p. 114. This may, however, be noted that pasyanti is 
also a case of Vikalpa in Kashmir Saivism. 
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quoting the verse : gffWTT ^ Ik^FSt <$3l v&frHT i 

he interprets Suksma, not as a separate stage of speech, 

hut as an adjunct of Pasyanti. 1 Ksemarija has consistantly 

stuck to this position throughout, He presents Pari as an 

all-inclusive linguistic principle, a repository of all the 

cycle of powers. He also posits that Pari, together with 

its later developments, stands for the different grades of 

subjectivity. 2 It is alogical, supersequentia! . I-experience 

that is immanent in and evolves out as cosmic multitude. 

3 ^ 
It is Mahamantra which cannot be muttered. Sitikantha, 

the reputed Krama author of the Mahanava Prakasa, also talks 

of the four verbal stages in all and draws a three-fold 

classification of Para. 4 He offers somewhat different 

account of all the stages. He identifies the Deity par 

excellence, which is none other than the Absolute, with Pari. 

The slightly stirred up (ullaalta) Spanda is identical with 

Pasyanti, where the two lines of Vacya and Vacaka stand 



1. Abhi., P,50 

2. P.Hr., p.67; V.Bh. V. f p.2. (The first sixteen pages 

are by Ksemaraja) . 

3* Sp.N., p.66 # 

4. M.P.(S), PP. 3-4* 
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in unison. The next stage tainted with intellectual 
reaction is Madhyama. And, the Phenomenal realm of the 
entire manifold universe marked by an unmistakable distinc- 
tion of word and import is Vaikhari. He also talks of 
these stages as building up the personality of the limited 
subject. The indwelling self i3 Para, Anahatanada is 
Pasyanti, the prius of the world is Madhyama due to its 
psychological character, and the sixtyfour-lettered alphabet 
or its empirical employer is Vaikhari. 2 This Para, the 
indwelling self or the Deity,is nothing but KaLa-Samkarsini 

which is viewed as the Absolute and not as the Absolutic 

3 
power, i.e., Vimarsa. 'sitikantha is quite alive to 

the problem of pentadic tendency of the Krama system and 

maintains that the same can be accounted for In terms of the 

four -fold division of Vak. 4 The Ohumma Sain nradaya, 



i 



M.S>«(S),p.2. 
Ibid.p.63. 

4. &f& w*f^ew qxwrif^st^ n: <ft#s*r: i Js^see 1 ^?!^. 
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another important Krama text, accessible only in manuscript, 
is also inclined to concede the four stages of VaX. Though 
it does not give the names of the stages, hut the materia^ 
availahle is adequate enough to discern its p« preference. 
The v^ns-Naha-Sutras , «M ch on * e t^timony of its 
commentator, epitbmiaes the teachings received hy NiaKriya- 
nandanatha from his preceptor also propounds four varieties 
a* stages of Vak. Cairaplmi.Zanthor of the B havopahara, 



i. qiTW-vW moil 

fnWTfwft«Jt -■■ i 

firt«Mi^«f , wwh«w*nti 11 c.s.poiio.2. 

Sutra 7; cf .Vrtti on it, flWFTW«W«lMP«r«- 

siOTtfvnfr re*ww <K*Ntft **wfcur i to * <ft^wi- ? 
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and his commentator Ramyadeva make it immensely clear 
that they pinned their belief on the threefold classifica- 
tion of Pari, the fourth (Turiya) VaX, 1 The CidF^ana-Qandrika, 
one of the most celebrated texts, too, draws up a tripple 
classification of Para Vak which it identifies wim Vimarsa, 
the integral character of the indwelling self. The three, 
viz., PasVanti, Madhyama and VaikharT are clothed and 
embodied in Nada, Bindu and Lipi respectively (these concepts 
have been considered in the course of the discussion on 
Vrnda-cakra). These are identical with the Absolutic acts 



1. 



, contd..) flf^fffHW^faTf^ %*** ^C^rSi 

pp. 8-9. As the extract treaas the usual path, it 
needs not be elaborated. The only pointy emphasized 
here, is that the three stages from Para to 
fctadhyama are internal and inarticulate in character, 
while Vaikhafi is external and articulate. But, 
there is difference of degree regarding their res- 
pective internality which is aptly conveyed by the 
three analogies, e.g., the liquid in a peahen* s egg, 
the bud or sprout of a banyan or fig tree, the 
fruit of a leguminuous plant or kidneybean (popularly 
known as Masa) . The present description of Para, it 
may be seen, extremely tallies with that of Suksma 
in I^asvarahanda. In general, outline, the approach 
of the Vatula-^atha-Sutras bears close resemblance 
to that of ^itikantha. 






B.U # 21; Also see 
B.U.V., pp. 23-24. 
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of withdrawal, sustenance and emanation on the one hand, 
and with su eject, means of knowledge and object on the^ 
other* The precise implication is that, while all this 
is Vak or Speech, it has two more aspects. Besides Vak, 
i.e., the first aspect, the second is the meaning (artha) 
or tfce object and the third is the mental apprehension or 
ideation (Pratyaya). This trinity produces unity. All the 
three come to us in a mixed or complex form*, until and unless 
one fails to discern them individually, he also fails in 
grasping their true nature. Thus Pasyanti is l5abda, Madhyama 
is Pratyaya and Vaikharl is Artha. Justice P.B. MUkherji, 
in his paper, " The Metaphysics of Sound", sums up all the 
characteristics of all the four stages in an exquisite 
way : 

"Let us change the analogy for still better appre- 
ciation. First the idea, second the view, third the 
apprehension, and fourth the achievement or manifestation. 
Again first the potential, second the causal, third the 
subtle, and fourth the gross. Once again, first the static, 
second the potential, third the kinetic, and fourth the 

l. 2?t mi^fi pi *H*ft W sf^mfH- ftqlOuwr i 

^f^Mqfqjjrr f nit ^r: 1 

C.G.C., 2-30-31,33. 



•" 
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radiation. Para sound is the context. Pasyanti sound is the 
text, Madhyama sound is the selected chapter, Vaikhari 
sound is the individual word of that selected Chapter. 
One cannot, therefore, really and completely know and follow 
Vaikhari unless he knows its three preceding stages and 
its evolution through them. 

10. CONGLUSIONl A FEW PROBLEM StfGGSSTED FOR FURTHER STUBK 

This chapter should now he closed. There are still 
a few interesting problems left which have "been either over- 
looked or partially treated "by the scholars. For instance, 
first, the role of remembrance as a cognitive phenomenon in 
"bringing out the contours of Mantra, i.e., ParaTVak or 
Vimarsa 2 is yet to he worked out. Second, the metaphysical/ 
implications ( in its true etymological sense of higher 
physics 3 ) of such a theory of speech and its hearing on pure 
physics, both of these deserve a thorough investigation. 
Moreover, the importance of a comparative evaluation with 



1. Japasutram, p. 72, also cf. Subhagodaya-Vasana of 
'Sivananda, the grand teacher of Mahesvarananda, 

quoted, Kama-kala>Vilasa,p,24. 
2« Bhas.(V).T,p.l54; T. A. 5.135-139; T.A. V., II I, pp. 448-454. 
3. The Metaphysics of Sound, Japasutram (Appendix) , pp. 6 7- 79. 
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reference to the cognate Agamic creeds, in all its aspects, 

cannot be underrated.. An other important problem t^at 

2 
has "been baffling the scholarship for ages is to find out 

a consistent account of the philosophy of language from 

3 
the date of speculative beginnings down to the day of the 

Krama system. However, the most important problem that has 

occupied the attention of scholars is to determine the 

4 
precise influence exerted by Bhartrhari»s theory of language 

on that in the Kashmir Saivism in general and, on that in tiie 



1. P,W.M.,pp,76-80; M.M.P, ,p, 128-9; Spanda-Pradipilca, 
pp. 8-9, "The DoctWne of Pr a tibha in Indian Philosophy 
ABORI, 5,pp.l-18, 113-132; B.S.S. , I, pp. 330-334,414-418, 

*»* m^TOw* .wife, pp ft 

297-301. 

2, Philosophy of Logical Construction, Chap. 4. 

3. cf # c^nF^S ^T'i^crT^^Tf^?: B.S.2.9.14 s'RT^PK 
ft»nt ifm#^ TRW*? <tfrq* Ch.U.6.1.4, 

Quoted, B.S.S.,I,p.330, etc. 

4, It is beyond the scope of the jpresent enquiry to 
discuss the problem of Pasyanti vis-a-vis "Sabdabrahman, 
However, it would suffice to know in the present context 
that there are two opinions about Bhartrhari's exact 
stand on this question. According to some, Pasyanti 
is Sabdabrahman and concept of Para is a later develop- 
ment under the influence of Kashmir l3aiv a monism 
Somananda f s treatment and criticism of Bhartrnari « s 

tresis has proved to be a beacon light for this 
school. Brs. Sastri and Pandey are among the 

( contd 
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Kraraa system 1 in particular. Tne efforts already unertaken 
in that direction have "been indicated in footnotes. On our 
part, we have utilized every opportunity to refer "basis of 
our present state of knowledge of the Krama system. However, 
one thing remains true. The close relation of word and 
thought is the basic datum which constitutes the substructure 
of all the theories of language including the Krama doctrine. 
Prom this the Kashmir Saivists and others have worked out 
various ontological schemes and speculative disciplines 
which ought to show the modern "Blinkers that the nexus 

between thought and word is too close to be fees brushed 

2 
aside as accidental" Indeed, it seems to anticipate the 

current tendency of certain schools of modern thought, viz., 

tfiich tends to identify thought with word in the last analysis 

and avers that thought are words which we only ourselves 

hear." 



...contd) the modern supporters of this view* But, the 

others, who have their spokesman in Prof. Iyer, take Para 
Prakrti to be the ultimate transcendental principle. He, 
on the basis of Vak. 1.14, 126 appears to believe that 
the later advent of Para" is rootedjtn Bhartrhari*s idea 
of Para Prakrti. Viae The Vakyapadiya of Bhartrhari,I, 
pp. 22, 113; Ori Vyakarna. As the means of attaining Mfcksa, 
Iyer, The Adyar Library Bulletin, pp. 125, 127-28. Also f 
see P.W.M., pp. 66-765 Non-dualism in'Saiva and 'Sakta 
Philosophy, pp. 100-129; Abhi. pp. 624-635, S.:ur.,2nd chapter. 

1. Abhi.pp.498-50 

2.P.W.M. ,p.82. 

3/1 behaviourism, J.B. Watson, 'k*U>$, < ^ \f 







AEP3HDIX 'B« 



WORD-INDEX 



C A list of technical phrases, mostly 
Sanscrit, used in the thesis # ) 



CD 



(A) 

Abhaaa 48 fn .,379,487, 572 

Abhasana 472, 536, 539, 543. 

Abhasavada 6b, 

Abhimana-skkti 545, 630, S 

Abhyanujna cf. Anujna. I 

Abhyudaya 51. J 

Absolute (Godhed) 9 9 13, 31, , 

69, 97-98, 101, 102,326, ; 
341, 359, 368, 371-?, 384; 

385, 409-10, 432, 440, : 

456, 475, 485, 489, 50?- - 

503, 506, 510-11, 516, s 

525, 527, 541, 648, 652, j 

670, 746, 763, 769-70, : 

781; . 

• 

(five acts of) 13, 324, | 

331, 456. . 



Absolutlc agency 17, 143, 
377-78, 410. 



I 



Absolutlc dynamism 15, 16, 41, t 
74-76, 101, 326,»359,362,s 
381, 383, 417, 634 fn., , 
645, 755, 762, 768. 1 

Absolutlc functionallsm 9, 13, 

15, 101, 102, 521, 643, 
687, 716, (fourfold -, 
or fivefold -) 12, 15, 

16, 67-70, 76, 93, 102- 
106, 108-109, 143, 275, 
324, 362, 378, 426, 472, 
498, 534*542, 639-40, 
745, 766, 771; 






(-Grace) cf. Anugraha; 
(-immanence) 355. 



Avabhasa 472, 536. 

Avabhasana 490. 

Avasana 564. 

Ac olon 172, 341, 367, 427, 
740, 769. 

Adhikarl-bheda 461. 

Adhvan 51, 504, 511, 763. 

Acthyavasaya 754. 

Adhyavasayatmaka 429. 

Adl 564. 

Aavalta Vedinta 353, 376, 499- 
500, 529-31, 587, 590,612. 

Advaitin 530 fn. . 

Adyaksara-saa'ipradaya 61. 

Ad*fyanta-kotl-nibhalana 362. 

Aesthetics 480. 



i * 



Agama throughout . 

(two categories of) 100; 

(Kraraa -) 315-333; 

(Sad -) 50,401. 
Agamic school 748. 
Agarrdc systems 293. 
Aghora 650. 
Agni cf. Fire. 
Ah am 501, 621, 761. 

(-anubhava) 356; 

(-bhasana) 621; 






(ii) 



(-paramarsa) 356, 410, 
45S; 

( -pratyavamarsk) 373; 

(pratyabhijnana) 373. 

Ahainkara 521, 545, 546, 630, 
719, 721, 727, 735,738, 
739-743, 

Ahamta 508. 

Akalpita 404, 615. 

Akalpita-kalpaka 404, 405. 

Akara 61, 702. 

Akarakala 702 f n, , 713. 

Aklianda-vastu-avabhasa 387, 
"389. 

Akrama IS, 19; 

(-kraraa-puja) 639. 
AKasa 654:; 

(- mukti) 428. 
Akrti 741. 
Aksepa 501. 
Akula 619; 

(- rupa) 524. 

Alarhgrasa 91, 540, 620, 690- 
692, 713. 

Alocana 710. 

Amardaka 14 5-. 

Amavasya 340-41. 



Aiaba (Akara-kala) ♦ 713, 723. 

Ambika 167, 170-173. 

Aihkuri ta-sphutatva 436 . 

Analchyg 9, 32, 74, 81-82,101, 
103, 104, 105, 142, 164, 
258, 472, 518-19, 530 fn., 
535, 538, 540, 543, 549- 
60 t 591-2, 596, 630, 640, 
662, 6L5, 772 fn.; 

(-eakra) 25 fn. , 60, 62, 
101, 104, 107, 195, 318, 
323, 335, 548, 553, 554, 
555, 557, 561-575, 624- 
633, 630-644, 690; 

(-kramaj 39, 690; 

( -may a ) 555; 

( -prabhava) 555; 

r (-pratisthita) 555; 

( -somaye^va^i) 74; 

( -visranta)4~55; 

Anamaka 519. 

Ananda 103, 104, 105, 106, 

107, 119, 170, 281, 379, 
380, 384, 535, 624$ 

(-cakra) 60, 637, 647, 
656, 688, 690, 693 fn., 
729/*,733-34, 736, 737-39, 
767; 

C-sakti) 714. 

Anava 357, 378-80, 381, 401, 
~~~' 423, 432, 475. 

(-mala) 363, 366, 615, 
719$ 



(til) 



(-upaya) 349, 356 fn. . 
Anifret.a 720; 

(-kraraa) 692, 720-724* 

AniirJa 335. 

Anise ay a 363. 

Antg&karana 426, 546, 654, 
" 718-19, 743. 

Ant aratman 442. 

An taryaga 64. 

Anu 380. 

An ucakra-devl s 4 70 . 

Anugraha 9, 13, 103, 443, 

446, 521, 533, 535,542, 
634 fn., 635, 636, 
6691 fn. 

Anusrahitrta 534, Of. Bhasa 
alsoT" 

Anujna 485, 505 fn, 
Anulomaferama 508. 

Anupaya 5, 350, 356 fn., 

360, 361, 378-3S0, 383- 
385, 400* 

(-krania) 21. 

Anusortl 79, 80. 

Anus vara 391. 

Anuttara 624, 634 fn., 
638 fn,. 

Anuttara-kaia 638, 
Anu tt ar a-kr ama 21, 



Apana 391, 70S, , 

Apohana 81, 429 f n. , 430-31, 
497, 499, 591, 

Aprabuddha 399. 

Aprjna-bhumi 507. 

Arabic 133. 

Arafihatta -gh atlyantra-nyaya 
726. 

Arcana 452. 

Ardha Traiyairibaka 11, 42; 

(-iUathika) 43. 
Arghapatra 321. 
Aristotalian 748. 
Artha 785; 

(-krlya) 543; 

(-satka) 23, 344. 
Arya 443 

Asana 78, 79, 449-51. 
Asphuta 435, 445. 
Asphutatva 432 
As tar a 627, 629, 631-33. 
A^iddha vikalpa 388, 
Asutrita- SPhuta-taratva 436. 
Asyahi'bhava 605. 
A timarga 35, 36, 37, 
Atinaya ' 34-37. 



(iv) 



Atmaj a 187. 
Atman 501. 
Atma-prathana 386; 

(-bhavaria) 404 5 

(-pujana) 455; 

(-vilapana) 543; 

(-yosit) 583. 
Atti 536. 
Aunraukhya 170. 
Aupayika Jnaha 3=65, 
Au 1 1 ava Ar th a - 1 att v a 23. 
Auttara-krania S3-26, 111. 
Auttara T a tty a 24. 
Avidyj 

C-nivrtti) 376. 

Avyakta 84. 

AvyapadesVa 519. 

Awareness Thro u ghou t , 

Awareness -cycle cf. Sainvi- 
ccaXra. 

Axiological 370. 

Ay ati -Krama 118. 

Apara (Apara) 400, 414,515, 
523, 531, £"56, 624, 
662, 773. 



: 
: 
: 



(B) 

Bahy a- saktl -saniksho'bha 475. 

Bandha 7, 371 fn., 373. 

Bhadra-kali 318, 323, 603. 

Bhalrava 116, 117, 325, 505 fn., 
507, 522, 629. 

Bfa alrav i 106, 116, 117, 517, 
522; 

C-mudra) 694-95, 697. 
Bh ale sa na 506 fn. . 

f — r- 

Bhakti ' 48 fn., 480$ 

(-marga) 354. 

Bhartrharl 83, 437^442, 482- 
485, 487, 748, 753-54, 
762, 787-88. 

Bhasa 9, 15, 101, 103, 105, 

324, 331, 516, 518, 535-36, 
537-38, 543, 551, 567, 
635-638, 639, 647, 670 fr^ 
68£; 

(- caXra) 237, 549, 634, 
644; 

(- samayesvari) 74. 

Bhasana* 491. 

Banddha 363, 538. 

Bhautlka Dharma 607. 

Bhavana 714. 

Bhava . 714; 

(- krama) 692, 714-715, 
SESfl 717-719; 



(v) 



( - vai oi try a-prathana) 
491. 

Bhavana 64, 329, 412, 446, 
471, 478-79, 607. 

B havanamaya 408, 478. 

Bhavanopaya 412. 

Bhavartha 345, 346. 

Hheda-nl^caya 655, 

Bheda- abhlmana 655. 

Bheda-vikalpana 655. 

Bhedaka 490. 

Bhedabheda 413 fn, ; 

(- upaya) 6, 413; 

( - vadin) 6 . 

Bhid 603. 

Bftodha-krama 20. 

Bo aha- 3 va tan try a 35?. 
SE5g a - 51. 

B ho ga-moksa* samarasya S, 54, 
370-377, 409, 445. 

Bhogikarana 495, 506 fn, . 

Bhrasfrad-sphutatva 436. 

B hrumadhya 105, 674. 

Bhu 655. 
i 

Bhucari 105, 645-51, 655-58, 
664-67,675, 716 fn., 
731, 732, 739, 768. 

Bhurnikahheda 497. 



: 
: 



Bhuta aaa 737. 

Bhuta sudcihi 48 fn. . 
Bhuvana 504, 763. 
Bhuvanadhvan 209. 
Bl.U 48 fn.; 

(-Mantra) 750; 

(Antya -) 274; 

(Pari -) 760; 

(Vagbhava -) 638. 

Bijavasthapana 472, 536, 539. 

Bindu 209, 473, 552, 656,702, 
7S4. 

Brato an 438, 499-501, 505, 
530 fn.; 

(- Vidy a ) 208, 251; 

(- vadin) 370 fn.. 

Brahmahda 633. 

Brinmi 766. 

Bubhuksa 407. 

Buddha 82. i 

Buddhl 546, 721, 780 fn. . 

Buddhi-nirmana 562. 

Buddhlsim 83, 131, 197, 385, 
434. 

Buddhist 82, 84, 374 fn., 
398 fn., 429-436, 437, 
443 fn., 449 f n. , 682 fn. , 
710, 754. 



- . 



<vi) 



Buddhist tantricism 77-83, 
524. 



(0) 

Cakra 31, 627, 733; 

(theory of ) 60; 

(-pujana) 399 ; 

(Nava -) 25 fn., 60; 

(theory of) 60; 

(- krama-sarapradaya) 

60; 

C-^ri) 74, 75, 111, 

730. 

CakresVara 418 fn. f 470. 

Oara 455, 

Garu 455. 

Caruka 111 tn 4 

Carvana 536, 543, 562. 

Gary a 48 fn., 54, 55. 

Caturara 627, 630, 633. 

Catussarti 522. 

Catustayartha 14, 16 fn. , 
" 532, 534-542, 550, 
662. 



Getas 
Gets 



426. 

c id4 



Cidgagana-cari 657. 

Gidahlada-dvltaya-gamarasya 
375. 

Gidupaya 418, 561. 

Git S, 103, 384, 535, 635, 
651, 656, 718, 747, 
767; 

(- krama) 20, 702-706, 
709. 

Clti 545; 

( -rupa) 757- 59 i 

Pitta 381, 382, 443 f n. , 
747. 

(- vrtti) 342. 
Gintamaya 408; 

• (Manda-svaohyasta -) 408; 

CSu-athyasta -) 408. 

Coalition 352, 427. 

Gola 237, 275, 296, 303. 

Consciousness Throughout , 

Continuant 434. 

Chumma 71, 94-95; 

(- school of krama) 89, 
93-97. 

(Paryanta - ) 95r96. 

Chummaka 95. 

Cycle of the Absolute 
Sffulgence of. Bhasg-cakra. 

Cycle of creation cf.Srsti- 
cakra. 



(vii) 



Oycle of Sustenance cf.Sthiti- 
cakra. 

Cycle of withdrawal cf.Samhara 
-caXra, 

Cycle of the unnama"ble cf . 

Anakhya-CaXra. 



Danda-krama 706-710,, 

— — i--i — ' ■ ■-— ■ — — 

Dandana 707, 708 fn. . 

Desadhvan 504, 764. 

Devata 19 fn., 53, 152, 197; 

(- krama) 21; 

(- naya) 37-39. 

Devi 38, 100, 101, 330, 506; 
(Kr,s'a - ) 53; 
(Puma - ) 53; 

(- naya) 37-39, 174. 

Dframa 8, 741; 

(- krama) 23 f n. , 105, 
692, 694, 703-706, 
709. 

Dharana" 451. 

D hvani (school) 480. 

Dhavani-s'astra 210. 

Dhyana 388 fn. , 451, 452, 
456, 457, 597 fn., 
756. 

Difference (category of) 413, 
558. 



Dik 655. 



- 



Dikcari 645-51, 655-58, 663, 
716 fn., 719,, 731, 768. 

Diksa" 48 fn., 364, 406 fn., 
-"""407. 

Dipa 321. 



DivyauFJia 106, 114, 116, 

. 117 r 12l, 683, 744. 
.Divine. fr<*€.e - c ^ fl^u^ra-fU^ 

Doubt 391, 592, 597-98, 
609, 704; 

(Principle of) 197. 

Dravya 647. 

Dravana 604, 616. 

Pru 603. 

Drufana 463. 

Duallstic Saivlsm 211. 

DuftLyaga 24, 337. 

Dvadas'ara 522, 627-29, 
632-33. 

Dvada^a^a-rasmi-maya- 
kalao akra-"bhakslni 506 . 

Dyanamic Absolutism 222, 378, 
527-644, 745. 

(E) 

Ego 611-612, 728, cf.Aharfikara. 
Empirical apperception 353. 



Freedom 



(F) 

Throughout . 



Freudian Payoho -anal gia 723. 
Eire 509 , 573, 731, 737, 742 . 



(viii) 



Five -function theory cf, 

Absolutic functionalism and 
Pancartha. 

Four-function theory cf. 
Absolutic functionalism 
and Oatustayartha. 

Functional cycles 60,107,, 

Functionalistic doctrine cf . 
Absolutic functionalism. 

(G) 

Gati 109,296, 495-97,499- 
502, 535, 613. 

Ghara 71. 

Ghatamana 409. 

Ghora 650. 
Ghoratara 650. 

Guna 48 f n. , 183. 

Gunantaradhana 433. 
— , 

Gunasthana 442-444 f n. ; 
(- krama) 443 fn.. 

Guru 48 fn., 676; 

(- pankti ) 105,116; 
(- satattva) 401-410; 
C Sad - ) 50,*S&.401. 



Gocarl 483,645-51, 654-658, 
6o*3, 664 fn.™,731, 768, 



Godhead 



cf. Absolute. 



Godly functionalism c t . Abso - 
lutic functionalism. 

Grammarian 100,483,505 fn. , 
777, 780 fn. # 

(H) 

Hathapaka 91, £2ft£ 467,540, 

' 620,689-692 fn.,726. 
(- prasama) 691-692 fn. 

Hindu (kings) 133-135. 

Hindu pantheon 493,506 fn.,546 

Hlranyagarhba 612. 
Homa ' 5CT%5S,456,756. 
Hrt. 105,694. 



(I) 
lech a (volition, will) 105,379 
380,411,535,543,624,656, 
767,774; 



(- s'akti) 
Ida 392, 502. 
Idam 500-501. 
Idamta 500. 



116,117, 



Ignorance 327,353,363-369, 
370 fn. 3 ?', 395; 
(triad of) 366. 



Iksana 747. 
■ ' i . — 

Indian metaphysics 747. 

Indian philosoT)hy 352, 375, 

BBS, 687; ' 

( -philosophers ) 352 . 

Intuition 353. 
Intiutive vision 383 
I sata-sphutatva 436. 
Is'ana" 624 * 
Isvara 774 
Iyatta-kal an 501, 

(J) 

•J ainas 442. 

Jalandhara 193. 

ffapa (vastava japya) 456-57, 

755-56. 
Jaya 112 -141. 

Jiva 607. 

Jlvan-mukt l 368,378-380,533, 

559,644, 
Jivana-vrttl 509. 

Jfi-aha 54,55, 105, 109 , 1 19 , 209 , 

379,408-411,495-96,499-501, | 
535,543,614,656,710,735, 
767, 774: ( -marga) 354; 
(-s'akti) 416,418-20,707; 
(-siddha) 679 fn., 682-683, 
694,696,700, 701, # 710,712, 
715, 716 fta. ,720. 

Jnanatmata 387-389. 

Jnanin 407-410, 
Jnanopaya 356, 416, 561. 
Jnapt i 545. 
Jtiata 544. 



(ix) 



Jnatr 416 . 

Jyestha 447, 702 fn., 713-14, 
723. 



00 

Kaivalya 375. 

K ala 495, 501, 535, 596, 613. 

Kalan a 109, 209, 222, 430, 

"469, 494, 495, 501-3, 581 
585, 603, 635; 

(five types of) 109, 
496 -502 5 

( - kartrtva) 496 ; 

(Iyattya -) 496. 

ftala 17, IS, 38, 222, 481- 

482, 494, 502-510, 596, 
616, 740-41, 764; 

(- srasa) 504,- 506,511, 
536, 547, 548, 556,582, 
722; 

(-kraraa) 17, 481, 735; 

(-ksayarakari) 518; 

C- pancaka) 521; 

(- tattva) 503 fn. 

(- vikalpa) 518. 

Kalasakti 83, 212, 213, 482- 
493, 505, 510-11, 526; 

(two functions of) 484- 
850, (As Krama) 485, 
(As Jara) 485. i 

i 

: 
: 
; 



Kal asamkarslni 39 J 75, 97, 

101, 115, 126, 165, 201, 
469,481, 483, 493-526, 656, 
62o, 630, 635, 669-671, 
686, 699, 755, 775, 782. 

Kaladhvan 504. 

^alagi iruara 616. 

Kala^l rudraKali 578, fi& 616- 
<Tl9. 

Kalanala-rudra-kagi 568 fn. , 



Kala 337, 504, 644, 546, 680 
fa., 701; 

(- krama) 692, 713-14, 
735, 742, 763. 

Kali ye ax 307. 

Kail 16, 18, 39, 69, 83, 100, 

101, 102, 145, 195, 209, 

212, 320, 390 fn., 481^, 

483, 493-526, 531, 596, 

503, 613; 

(- naya ) 39, 100, 174; 

(- ism) 493 fn. ; 

(twelve or thirteen Kalis) 
16, 39, 59, 73, 101, 103, 
142-143, 164, 195-197, 
222, 225, 275, 281, 283, 
318-319, 322-323, 469, 
505, 514, 515, 532, 566- 
71, 579. 

Kalika 494. 

Kalikalamithuna 482 fn. 

Kalpita 405, 615. 

Kama 741. 



(ad 



Kancukas 4S fn., 766. 

Kanda 105, 694. 

Kantha 105, 694 

KaranesVarl 19 f n. , 540, 590, 
6677 

Karana 19 fh. , 388 fn.. 

Karanka 696. 

Karankiql 105, 137, 694-95, 

Karma-mar^a 354. 

Karma-mala 363, 370. 

Karslni 523. 

Karta 544, 

K arun a - suny a ta 524. 

Kashmir Saivism Throughout. 

Kashmiri 134, 234, 302. 

Rasthula 312. 

Katha 756. 

Kathana 705. 

Kaula 313-314. 

Kaulikartha 345, 348, 349, 
35u7 

Kaullki 523, 524. 

Kaveri 275. 

Kevalanvayln 424. 

Kha 654. 

(- cakra) 648 fn.. 

Khagendra 117, 724, 



Kheoara 92, 325. • 

Khecarl 91, 92, 106, 165, 645- 
51, 652, 654, 661, 664-67, 
675, 698-700, 716 fn. , 
724, 731-32, 768, 773; 

(- drsti) 91. 

(- nudra ) 694-95. 

Kincidjucohunata 169, 

Knowledge (cognition) 172,327, 
328,341, 360-363, 367,371 
fn., 417, 427, 525, 572- 
575, 595, 740, 747, 751 fn., I 
752, 767, 769. 

KBama Throughout; 

(- catuska) 15,76,97,143, 

532, 550 ,'551, 562; 

( -kaLa-s'akti) 482; 

(-MUdra) 12, 334, 626; 

(-Mukti) 428:- 

(-mukti-yukti) 429; 

(-naya) 12-26, 100; 

(- paramarsa) 377^78: 

(-Pffja) 639; O; 

( -samavesa) 379 xx« | 

(-sarahara) 440; 

(-saAsara) 780 fn.; 

(-yukti) 429: 

(as Tryartha) 16 f n. ; 

(as catus^ayartha or 
pancartha) 14, lfe fn.; 

(Southern school of) 275. 

Kramana 496. 

Kramodaya 74 



Kriya 48 fn., 54, 55, 105, 

379, 411, 418, 491,535, 

543, 545, 656, 735, 764, 
767, 774; 

(- sakti) 707; 

(- vaicitrya-sakti) 492. 



Krodhani 105,694-96. 



(xl) 



Krsa 



520. 
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Krs'a-tanu 520. 

Krtl 403. 

Kula 1, 3, 4 fn. , 6, 7, 8, 
11, 35, 36, 37, 42,44, 
55, 70-73, 118, 123, 
191, 192, 295, 321, 
343, 348, 358, 395, 
465-66, 517, 523, 624, 
660-61, 689; 

( -pancaXa) 665; 
(-prakriya) 42-46, 47, 
72; 

(-rupa) 518; 

(-yaga) 111; 
Kulavesa 393, 475. 
Kulesvara 545. 
Kuiesvari 545. 
Ku ndallni 446; 

(- yoga) 48 fn. 

Kurmanatha 724. 

Ksana 390 fn., 434, 

KsaniKavada (theory of 

instantaneous "being) 
81, 437. 

Ksepa 109, 209, 381, 495- 

496, 501-2, 535, 579. 

Ksetra 70, 97, 466. 

Ksetresa 675. 

KsoPha-pralaya 393, 475. 

(U 

Lakulisa Pasupata 108. 
Lama 698. 



Language of, Vak. 

Law of contradiction 430, 431. 
See Apohana also. 

Law of contradistinction 430. 
See Apohana and Vikalpa 
also. 

Law of Negation 429 fn.. See 
Apohana also. 

Laya 472, 565. 

Layodaya-mudrj 700. 

LeHhana 106, 694-95, 697. 

Lokayata 302. 

Logic 747-48, 749, 

Logos 749-750. 

Llriga-puj a 465. 

Linga-sarira 678, 679-80 fn., 
723. 

Lipi 552, 706, 784. 



CM) 

Maya 48 fn., 209, 415, 418, 
421, 530, 590, 774 \ 

(- kosfe.) 48 fn.; 

(- s*akti) 413 fn., 415; 

(- svarupa-paramarsa) 377- 

78; 

(- yoga) 48 fn. 

Mayiya 423. 

Mayiya-mala 363, 366, 370, 
679 fn. 

Melapa 105, 119, 67«, 711, 712^ 

M elapa-siddha 682-83, 694, 697, 
701, 711-715, 716 fn.,718- 
719, 722. 

Mesanatha 724 
# 



(xli) 
Macchaada 724 

Mag&ga 389, 393, 405, 407,474, 
479, 564 5 



-iDhuta) 362; 

- dhama) 596; 

-dasa- visranti - aarnskar a) 
448; 

- madhya) 407; 

- tivra) 402, 405; 

- fcruti or tuti) 389 P 9Q 
fn.; 

- tru^i-trotana) 387, 
389-392^ 

- vikasa) 387, 392; 
-yaga) 342. 



Madhyama (vak) 105,171, 552, 
656, 749 fn., 765, 767, 



Hadhyamlka 81, 83, 

MadHyapa 582 . 

vlaha -*>h airar a- o an4o gr a- ghor a 
kail" SSK 519, 57S, 622-24, 

Maha-damar ak a - yaga 513, 

idaJlakala 616, 622 fn. 

Mahakali 578. 

Mah"akiaakalf 578, 619-682. 

Mahakala-saktl 482. 

Mahakrama 15,22. 

Mahsizia^da 755. 

Mahanaya 1,33-37. 



a- 



Mahartha 22, 25, 27-32, 33, 

67, 68, 74,148, 227, 303, 
385, 540 fn. , 673. 



(- krama) 22-23; 

C- drsti) 27; 

(- nay a) 27, 33; 

{ - Siddhanta) 27; 

( - tattva) 34; 

( -tantra) 56 j 
fclahartl-iarthin 400 . 
Mafe-parama-tattyjr'th a 349-50. 
Mah as all asa - c ar c a- s airrpr ad ay a 90. 
loan as ar a 34. 
Maha-tattvjptha 345. 
Mafratt vr a C - 1 aia a ) 399. 
Mahaugha 119-20, 

jifiatiayana 82 - 

Mabesvara 38, 481, 524, 541, 
1 6247 670. 

Mafearadevi 59, 119. 
Mala 49; 

(Paurusa -) 59; 

(Bauddha - ) 49, 
Mamsa (meat) 52. 

Q 

Ivlan 746. 

Manda 405, 407; 

(- tivra) 406-7, 

Manana 746. 

Manas 426, 546, 611, 721, 735, 
736, 736. 

i^aha-sainfekara-cakra 722. 

Manavaugha 114, 117-121,250. 



(xiii) 



Hanopaya 561. 
iVIanthlna 101. 

Man thana-bh aJrava 101,641, 

624, 6 70. 



Mantra 46 f , „ , 48 fr.., 52,55, : 
~I05, 119, 209, 2S1, 314, : 
458-59, 504, 6^7, 693. 
703-706, 699, 711, 715, 
745-747, 75? -757, 76 5, 
775, 778; s 

(Araantra -) 755; 

(- siddha) 682-83, 694, 
696, 700, 711, 712, 716 fn; 
720-21; :x 

(-virya) 414 fn. , 422, t 
45S, 639 fn., 745-46 # i 



ivlartanda-kall 578, 610-612. : 

Mata (sastra) 71, 98. 

Mathika 42, 209. : 

Ivlatr-sadbhava 390 fn., 513, SKX 
" 523, 625, 630. 

Matrkabakra 421. 

Mey a- s amsk ar a - c akr a 720. 

Mlna 117. 

Mi mains a 490. 

Mlmamsaka 461 fn. , 748. 

Mltayogln 398. 



Moksa 7, 8, 51, 52, 370-377, 
"^"725-727. 

Moon 509, 573, 731, 736. 

Mrtyftukjll 578, 600-602. 

Mrdafiffa 774. 



iludra 48 fn., 53,55, ?1, 94, 
108-109,455, 694-95, 699, 
706, 756, 728;* 

(-fcrama) 12, 91, 105, 
692, 693, 694, 700, 
703-706; 

(- tattva) 700; 

(five mudvas) 2SC 91. 

Idukhya Artha 759. 

foumuksg; 407. 

Itoda-krama 706-710. 

Maiidana 706, 708 fn. 

Mir ch ana 742. 

I'iix:.?t3. 740, 764. 

ftflTrti 741; 

(-cakra) 25, 60, 104, 
106, 107, 108, 119, 637, 
690, 693fn., 727, 683 fn., 
688, 725, 729, 731, 733- 
734, 737, 739-743. 

Ivlurtl tva 742. 

Muslim (rulers) 133, 134. 



Nabhi 



cm 

105, 694. 



Nadana 498, 604. 

Nada 68, 109, 473, 495-502, 
535, 552, 635, 647, 656,- 
701, 707, 768, 784$ 

( - svatahava) 507. 

Hairaitfrika 600 fn. 

Naisa 423. 
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Nalyaylka 607. 

N inia 741 . 

Nara_ 380, 744. 

Kith a 121. 

NaVfl ,-c aK- ^a- aamorad5yfl go. 

Kavya-Ny ^fl. 748. 

Netra-tritava. 105, 730. 

Kiftama 316, 321. 

Nigarbha (or nirgarbhartha) 
345, 347, 349, 350. 

Nihsreyas 51. 

Njjnesa 478. 

Nimilana samadhi 475, 697. 

Nirakira 602. 

Niriha 693, 699, 703-6. 

Nj.ro dha 4 375. 

Nirvana 443 fn. 

Msedha-vidhl-tul yRtva 420. 

Ni star ansa -samaveak 379 fn m 

Nistarariffatva 543, 635. 

Nitya 690 fn/ 

jjiyama 78, 79, 449-51. 

Nlyatl 594. 

Niyati Sakti 594. 

Nyasa 48 fn.; 

(^akta- ) 201. 
(sisfold Nyisas) 201. 



Myaya-vaseaikff. 353, 370, 375, - 
376. " 



(C) 

114, 119-20. 



mm. 



Ogtia 

Ontolofloal (principle) 525- 
526, 637; 

(-analytic, and -synthetic 
activity) 359, 521-22. 

O rder of Awareness cf. 
aatnviccakra. " 

Ovalli 71$ 

(ilahahanda- ) 71; 
(Kularani -) 71. 

■ 

p ada 504, 763, 765. 

Fada-viksepa 74. 

Padartha-visesana 490. 

Paduka 300-301. 

Pall! 71, 94. 

Pancaratra 40 fn., 84-86, 
370 fn., 762; 

(Sariihita - ) 84; 

(SaAkarasan.*-) 84« 

Pancamakara 338. 

Panca-pinda (nitha) 106, 637-38, 
701-702, 705, 706, 708. * 

Pancartha 14, 16 fn., 534-42, . 
550, 662. 



Orv) 



Pancavaha 101, 105, 106, 107, 
214, 229, 330, 331, 521, 
637, 638, 645-672, 674- 
677, 678, 6S7, 689, 708, 
713, 715-717, 719, 724, 
729-733, 773:m.; 

(-catora) 648; 

(-krama)645, 717; 

(- mahakrama ) 639, 647, ; 

Panca-slddha 715. : 

Pajicatatt^ra 61. : 

i 
Pancakrtya 63, 662; 

(- Anusilana) 362 . 

Para(para) 399-400, 414, 515, 
" 523, 531,565, 624, 662, 
773. ; 

Parahamta 619. 

ParamesVara 101, 481, 506, 
670 fn. 

Parajna-Ahamlcara 727. 

Param a Arka 614. 

Paramarka-kali 578, 614-616. 

Paramarsa 502. 

Parama 3iv a 116, 411, 513, 

7^9: 

Paramatman 442, 

Parapara (Parapara) 399, 414, 
515, 523, 531, 565, 624, 
773. 

Paraparopaya 398, 413. 

Para-Pramatj" 516. 

Para-Prafcrti 440, 780 fn,, 
788 fn.. 



Paras afcti 495. 



Para Safovit 392, -717. 



Para Srstl 

fT 1 ." ' 



HI 582. 
513, 



Parittita 

Paraugha 120. 

Pari Vak 105, 458, 498-99, 
518, 550, 635, 656, 748, 
749 fn. , 753, 765-66 , 
767- 7S6, 787 fn. 

Parayosln 398. 

Parvati 316, 321. 

Paryantika. 394. 

Pasyanti 105, 171, 440, 551-52, 
656, 749 fn., 759, 765, 
767-771, 772 f n. , 773-777, 
780-786, 787$ 

(Maha- ) 776; 

(Parama-maha - ) 776. 

Pita 331, 715. 

Patakrama 669, 692, 715-19, 
C five types of) 716 fn. 
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Patanj ala 450. 

Pati stage 657 • 

Pentad 104, 105, 643, 653, 
95? fh. 

Pentadic equations 645, 767, 
768; 

(-'Pattern) 772; 

(-principle) 643; 

(-activity) 13,516,533, 
643; 

( -tendency) 104-106, 108- 
107,497 fn., 550, 634, 782. 
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(XV) 



Pancfvafra 101, 105, 106, 107, 
214, 229, 330, 331, 521, 
637, 638, 645-672, 674- 
677, 678, 687, 689, 708, 
713, 715-717, 719, 724, XSSDOtSS 



Parasakti 495. 



Para Samvit 392, 717, 



729-733, 773fn.; 

(-cakra) 648; 

(-krama)645, 717? 

(- mahakrama ) 6 39, 647. 
Panca-siddha 715. 
Pa ncatattj^ra 61. 
Pancakrtya 63, 662 j 

(- Anusilana) 362 . 

Para(para) 399-400, 414, 515, 
523, 531,565, 624, 662, 
773. 

Parahamta 619, 

ParamesVara 101, 481, 506, 
670 fn. 

P ar ama-Ah arnk Ir a 727. 

Paran a Arka 614. 

Paramarka-kali 578, 614-616. 

Paramarsa 502. 

Parama Siva 116, 411, 513, 

Paramatman 442. 

Parapara (Parapara} 399, 414, 
TIB, 523, 531, 565, 624, 
773. 

Paraparopaya 398, 413. 

Para-Pramata 516. 

Para-Prakrti 440, 780 fn. , 
788 fn. , 



Para Srsti ft 582. 

Pari, tit a 513. 

Paraugha 120. 

Para Vak 105, 458, 498-99, 
518, 550, 635, 6 56, 748, 
749 fn., 753, 765-66, 
767-786, 787 fn. 

Parayosin 398* 

Parvatl 316, 321. 

Paryantlka 394. 

Pasyanti 105, 171, 440, 551-52, 

s 656, 749 fn., 759, 765, 

i 767-771, 772 fn., 773-777, 

780-786, 787j 

(Maha- ) 776; 

(Parama-maha - ) 776. 

Pata 331, 715. 

Patakrama 669, 692, 715-19, 
(five types of) 716 fn. 

Pa.tan.1ala 450. 

Pati stage 657. 

Pentad 104, 105, 643, 653, 
767 fn. 

Pentadic equations 645, 767, 
76^* 

(-Pattern) 772; 

(-principle) 643; 

( -activity) 13, 516, 533, 
643; 

(-tendency) 104-106,108- 
107,497 fn., 550, 634,782. 



(xvi) 



Perfection 527-28, 540,738, 

Persian 133-34. 

Pindanatha 683 fn. ,708,750, 

Pinsala 392, 509, 

Pitha 56, 57fn. 70, 71, 74, 

~r|j98, 105, 106, 145, 466, 
544-45, .672-75, 676 fn., 
684, 703, 724, 730; 

(-devis) 93; 

(-kraraa) 672-73; 

(Jalandhara-) 545; 

(Kamakhya-) 57 fn.; 

(Kamarupa -) 57 fn., 545; 
(0ddiyinar)r5558fn. , 112,7*3 
545;(Purna -) 58 fn., 112, 273; 

(Purnagiri- ) 57 fn., 545; 

(Puma Ma tans a -) 57 fn,; 

(Uttara- ) 58 f n. , 112, 

Pithailiketana 637-30, 671-76, 
' 678, 729, 730. 

Power . 412. 

Powerful 412, 

i 

Prabuddha 398, 399 , < 

1 « 

Prabhavi kriya 487. j 

Pradvamsabhava 690 fn-. J 

Prjfeabfoava 690 fn. i 

PrajnaT 403, 524. 

, Pra.jna-piramita 197, 524. 

Prakasa 25, 51, 60, 62, 101, 
104, 106, 107, 119, 281, 
424 fn., 508, 522, 525, 
621, 623 fn., 637, 688, 
690, 693 fti., 729, 731- 
737, 739,764. 



Prakrta 10, 76, 139, 281,300, 
, ^~336. 

Prakrti 48 fn., 84, 342, 440, 
' 623, 696. 

P rakrtyanana 6 33 . 



Pralaya 105. 

Pralayakala _370 fn. 5 cf.Sunya- 
prsjtnata alsoj 

(Apavedya-) 370 fn., 

cf. Apavedya susupta also. 

Prain aha 391, 509, 561, 572, 
~*596, 610, 615, 712, 736. 

Pranianagata Srsti 597-600; 

(-Sthiti) 600-602; 

(- sarahara) 603-610; 

(-Anakhya) 610-612. 

PramanopEya 414, 572. 

Pramatr 183, 463, 509, 561, 
562, 712, 719; 

(Suddha- ) 719; 

(- dharma) 463. 

Pramatrgata Srsti 614-16; 

(-Sthiti) 616-19; 

(-Samhara) 619-22; 

(-Anakhya) 622-24. 

Prameya 391, 401, 420, 509,561, 
562, 581, 629, 712; 

(Trividha- ) 68afn.j 

Prameyagata Srsti -svarupa 580- 
583; *"" 
(-Sthiti) 583-87; 
(-Samhara) 588-90; 
(-Anakhya) 590-95. 



(xvii) 



Praxaiti 595, 629, 

Prana-Gara 511. 

Brana-grisa 51HG|U 

Prjna 388, 38®, 391, 426,441, 
"""503, 508-10, 511, 679-80fn. 
708, 780 fn.; 

( -Pramata) 509, 679-80 fn; 

(-Rupa ) 507; 

(- vrtti) 777. 
Prasamkhyina of .Samkhyaha. 
grasphutan 435. 

Pranava 207, 6 853 fn. ,673,702. 

Pranayama 450-51 

Prapti 495-497, 499-502, 536. 

Prasamanatmak a 604. 

PratlyoRln 18,423, 424. 

Prati st hakal a 209. 
.i 

Pratibha 440,524, 541,634 fn., 
"63Bo 

Pratibha (Jnana ) 402, 448; 

(- Asvada) 473; 

(- Darsana) 473; 

(- Sravana) 473; 

(- ve&ana ) 473. 
Pratibandha 485, 505 fh. . 
Pratlhantr 418. " 

Pratiblmba 418. 

Pratiloma Krama 508. 



Pratyabhi.jna 1, 3,4,5, 6,7, 9, 

11, 25,26, 43, -.44, 63, 178, 
355, 358, 385, 424-25, 
481, 521, 612, 624, 754. 

Praty abhi Jnopaya 425 fn. 

Pratyahara 450-51. 

Pratyavamarsa 757, cf.Vimarasa 
also; 

(Tvjo types of ) 757, 
759 fn.. 

Pratyastamlta 564. 

Pratyavrtti 665. 

Pratyaya 597fn., 598, 785. 

Pratyaya-Dinata 6 97. 

Pfravatamana 564. 

P ravrtt a 564. 

Prthag j ana 443 fn. 

Pujana 53, 55 $ 335, 456, 
457, 548, 705; 

C-kra/na) 196, 222, 319, 
576-78, 724. 

Purana 114. 

Pu£anic 738. 

Puraniliulx - 338. 

Puiaata-sainvit 371. 

Purusa 48 fn. , 363, 701 fn.. 

Paurisna 363. 

Paurusa 363. 

Puryastaka 108, 678-681, 723. 

Quartenaary 687. ^ CaUsfe*^^*.] 



(xviii) 



1 



Quinary 687, 730, ^cf. Paiicar- 
^tKa ana Pancavaha* 



(R) 
Rasa . 337, 
Rahasya-iaudra 205^ 

C-ra3ika-yo5ini) 342, 

RaJika 342-43. 
Rabasyartba 348, 360, 
Ralna or RE. 1 ana 313. 
RiJaPutra. 71, 107, 545; 

(SadJiikara- ) 545; 

(Niradhikira -) 545. 
Rakta „ 541. 

RaKtaKili 196, 578, 583-587. 
RaKtl 47", 536, 539. 
R amanuja 751, 752. 
RafiJana. 630. 
Rasa 63, 473, 480. 

RaUdresWX 139, 663-71,686, 
688, 708, 724. 

Raudrl_ 713, 716 fn., 723. 
Rava 455 . 

Reality 32, 48, 53, 60, 62, 

67t70,101, 139, 165, 174, 

327, 336, 347, * 355,359, 
372, 383, 433-34, 438,440, 
460, 483, 485, 513, 529-3W 
550, 651, 660, 668, 704, 
762; 

(two aspects of, Vacate 
and Vacya) 29; 



(tolas or Sat) 62, 63; 

(Dynamism of) 17, IS, 29. 
Rodhana 604, 616. 
Rudl\ 603. 

Rudrakali 195, 318, 323, 578, 
"603-610. 

Rudr a - r audr esVarl 519-521, 
670-71,47*5. 

Rupa 68, 473, 741. 

(S) 

^abda (word) 433, 441, 495, 
"501, 656, 76S, 780 fn., 
785; 

C-teatman) 84, 780 fn., 
787 fn.; 

(-raai) 746, 766; 

(-Samskara) 83, 437-442. 
3aDda-purva-yosa 83, 437-442. 
Sadialv a 617, 774, 776. 
gadhana 55. 
3 adard ha -krama-vl^nana 4 3-44 . 

-r — ' 

Sanda-sv -ara 70 1 . 

S adr gg apar Iriima ' 623; 
— — . T ■' ■ ■ i — 

( -vada) 66. 
3aha.tia 374. 
Sahasa 90 } 

(-mudra) 92; 
(sub-school of Krama) 89- 
93, 96-97, 136, 137,139, 
309, 692. 



(3dx) 



Sahasrara cakra 632-33, 

gaiya ( approach) 751-52. 

daiva (tantra) 66. 

^aiva pantheon 546. 

dakinl 684; 

(-krama) 684. 

^akta ( tendency) 4, 67, 87,159; 
168, 174, 479, 712 5 

(-Avesa) 406; 

(-system) 10, 37 , 73, 87, 
762; 

(-Siddha) 105, 119, 682- 
83, 694, 697, 701, 712, 
715, 716 fn., 719, 723$ 

(- tantra) 28, 66. 

dakta-ksobha 393, 475, 476. 

jaktopaya Throughout. 

S f ambhavopaya Throughout. 

ja mbhava-slddnas 91, 105, 
S82-83, 694, 693, 710-702, 

713-14,715, 716 fn.,719, 

?20, 723. 

Samohu-sastra 208, 

dakti 4, 48 fa., 63, 69 , 73, 
100, 101, 126, 158,l69jr 
(7^-175, 317, 359, 380, 388, 
410, 475, 495, 503, 508, 
522, 525, 621, 622, 651, 
655, 698, & 712, 722,744; 

(-sakra) 73,. 469, 651, 
662, 

^akti-cakra-vikasa 359, 532. 

sWti-samkoca-vikasa 362, 387, 
393-95, 470, 474, 541. 



jakti-tattva 169, 480$ 

(-vadin) 170-T73, 522. 
3akti is the Supreme 1 -thesis 

skktimin 172, 651. 

3'altti-p-ata 396-410, 436 f n. ; 

(three main types - Utkrsta, 
Madhya, Nik&rta - of ) 
396; 

(two types - para and 
apara - of ) 397. 

Sakt f ya-ulloKna 387-388. 

gakty avi skarana 532-533. 

Samana 550, 708. 

Samarasya 421, 482 fn., 507, 
£l S&57 527-28, 623, 723. 

Samartnya 52 3 . 

Samaahi 451, 706, 

Samapatti 369. 

Samavesa 334, 367-383, 626. 

Samaya-vldya 36, (school) 65. 

Samayacara 71, 455. 

. Samayl 690 fn. 

Sambhoga 562. 

SaiJbttuya-Sarva-Sn ^ya-Sva'bh ava 
375* 

3 amah at ta 381. 

Saiikar3inl 125, 126, 

Samkhya 48 fn., 66, 375,587, 

~gl2, 623, 720 fn., 737, 

754. 



(xx) 

SamKhySria 109, 430, 495-97, 
50372, 535, 604. 

Safnkoca 48 fn., 372> 

( -sai'nskara-laya) 386, 

S amkrama (Saiinkrama/ 548, 705. 

Sampradayartha 345, 346-47. 

Samsarakali 599 fn. 

Samsiddhika 402-4, 447; 

(Sabhittlka -) 402-4; 

(Sarvasa Sabhittika -> 403 

(Ahsaga sa"bhittika-)4035 

(Araukhyamsa sabhittika-) 
403; 

(Nir"bhittika- ) 402-3. 

Samaklra 603, 605, 607-609, 
679 fn. 

Samskrta 10, 67, 133, 134,300, 
1304, 333, 336, 654. 

Samsthana 725, 741. 

S amy! c o akroday a 46 S -470, 531, 
7^5. 

Samvit 14, 15, 62, 450, 459, 
461, 602, 612, 699$ 

(-cakra) 16, 39, 60, 61, 
62, 101, 222, 421, £ 422, 
532, 550, 561-665, 629; 

(-krama) 23 f n. , 196, 330, : 
512, 576-78, 692-3, 
710-714; 

(-devis) 73; 

(- prasara) 563; 

Samhara 12, 13, 104, 533, 535 

542, 543, 553, 554, 601, 

614, 622, 640,665,690. 



(-anakhya).553, 554/ Jfcst* 
622-24; 

(-"bhaksini) 6£3-67, 675, 
724, 732; 

(-cakra) 76, 319, 546, 
547-49, Sftj 638-44; 

C-hrdaya) 612; (-kill) 414, 
578," 597-600; __ 

C-sakti) 546; ( -sarnhara) 
564, 619-622; 

(-srsti) 564, 614-616) 

(-sthiti) 664, 616-619; 

(-turiya) 564. 

Samharlni 716 fn. 

Samharta 539. 

SamhartrtaT 538. 

SaAharyopadhl 9^69 2. . 

S ancara'pu ,>aT_ 575. 

3 andasvara 70 1 o 

Sahti-prasajna 690 fn. 

Santatl-krarna 186. 

Sa ptadasiikala 521, 524, 635-3 

Safrtarsi (year orera) 238. 

Sara B 523, 624. 

darada 110. 

^arada-desa 110. 

Sarlkranta 607. 

Sarma 95. 

Sarva 500. 

SarvajtjL 500. 

Barva-rahasyartfaa 345, 350, 



Uxi) 



Sarvatama- samko ca 475. 
Sarva-nadya&ra-gocaratva 476 . 

Sattqrka ( tarka) 45 fn., 50, 
64, 76, 79-80, 401, 402, 
405, 408, 420, 421, 422, 
442-451- 517. 



Seminal reason 750. 
Sense-divinity 



cf. Karanesvari* 



Snana 452. 

Soma * °£* Moon. 

Sixteen -smoked 



cf .Sodas'ara, 



Seventeenth Deity 521-22,635, 

of. Saptada^i Kali atx also . 

Siddha 105, 136, 157, 335-36, 
443 fn,, 544, 683-84, 701, 
713, 716 fn., 717-719; 

(Jnana, Mantra, Melapa, 
" Sakta, Sambhava) 105. 

Siddhi 658; 

(Parapara- ) 658. 

Siddhausha 114, 117-121, 135. 

Siaaha-santati 117, 118. 

Siddliatama 409. 

Siddhayosa 409. 

Slddhahta (Saivism) 7,55,71, 
465-66, 762. 

ijlkha 742. 

s'iras/cakra 545. 

^isyaugha 121, 250. 

sW 4, 24, 25, 27, 100, 101, 
102, 108, 157s 170-174, 

316-317, 328, 330, 341, 347j 

380, 463, 507, 508,525; 

(-category) 621-22,699, 

706, 734,744,774. 

Siva is the Supreme -theory-174, 
Smrti 114. 
Smasaha 675. 



Sixty-fifth principle 620,686. 

Sixty four -spoked cf .Chatussajpti. 

Spanda 4, 5, 9, 43, 67-70,147, 
158, 159, 173-174, 197, 
204, 205, 206, 233, 234, 
373, 418 fn., 523, 604, 
650-51 , 681 fn ## 

Speech cf. Vak. 

Sphota 656, 778. 

S-phutatamatva 432. 

Sphutataroa 435, 445. 

Sphu t at a- Dhavi 435. 

Sphutitataafc a 435. 

Sphu tat ara 435. 

Sphuta 452. 

Srota 443 fn, 

^ruti 114. 

Srauta 408, 

^ricakra cf. Cakra. 

Sodasara cakra 323, 522,627- 
"" 28, 631-33, 639. 

Soda^adhika 521. 
Sodasanta-kala-hhumika 



506. 



Srsti 12, 13, 39,60, 104, 105., 331, 

"" r " r *" 472,516,533,535-542,543, 

553,554,565,581,582 fn,, 

625,640,647,662,665,685, 

690; 

( -anakhy a) 553 , 554 , 590 -9 5J 



(xxii) 



C-cakra) 76,239,319,335, 
542-544, 547-549, 552, 553, 
637, 638-44, 724; 

C-devy 54l£; 

(-kali) 196,565,578,580- 

583-629; 

(-krama) 553-555$ 
(-s'aKti) 583; 
(-sarahara) 564, 588-90; 
(-srqti) 564, 580-583; 
(-sthiti) 564, 583-587; 
(-turiya) 564. 

Sthjpakata . 538. 

Sthiti 12,13, 60,104,105,472, 
533,535-542, 543, 553,554, 
565,582 fn., 640, 665,690$ 
(-anakhya) 553,554,610-12; : 
(-cakra) 71 j 544-M5,547- , $9; ; 
(-devl) 540; r ^ J<Sf ' nH 
(-krama) 118,196,319; : 

(-kali) 196,323,578,588-90:; 
(-nasa-kali) of .Sthiti -kali; 
(-samhara) 564,603-610; 
(-srsti) 564, 597-600; 
( -tifiya) 564. 

Sthanajaalpana 388 fh, 

Suddhavidya 50,286,418,420,421, 
436,446j 517, 618,658. 

Juddha-Samvlt 439. 

ouddha-vikalpa 368. 

juddhi- 452, 453. 

Suddha vedana 517. 

Sukali 195,318, 578. 

Svakali 578. 

Sadhukali 568, 

Suksma 104,105,* 551,656,767- 
*~"773, 779-82, 

Suksma -pr aha -kr ama 706. 
Suhyata 81. 



£mya 82, 582 

(Sarva-) 82, 

^teya-pacla 622. 

Siinyatavacia (nihilism ) ( Suny avada ) 
81-82, 83. 

Sunyavadin 530 fn. 

Sunyata-samavesa 93. 

3uhya-Pr-araata 679 fn. 

Su su.pt a Pr ania ta 679 -80 f n. ; 
"""* (Apavedya-) 679-80 fn.; 

(S^edya- 679-30 fn.,723. 

3un_ 509, 573, 61??, H 731, 736. 

Surya cf. Sun. 

S upraUiddha 398, 400. 

Susurana T 392, 509, 698. 

■ 1— 

3va-laks ana 489, 710. 

3valaksanya 489. 

3vaiupa 744, 

Sv a^up a-rohi tv a 497. 

3 varupa-p ratis thS 368 fn. 

Svagthata 376. 

3 vatgntrya-'bodha ( consciousness 
of freedom; 352. 

Svltantrya 638 fn. 

Svatantrya-ahodha 368. 

Svltma-laj-ikarana 495. 

Sval^ma-paramarsa-sesata ' 498, 

Svatma- satkara 691 fn. 

(T) 

Tadakarakarita- 598-99. 



Tn^bhinna^hir ja^a 430,591, 
Tanmatra 737. 

{5L»2S.8a OD49-53; 

(fourfold division of 
taJitric suh;ject-ni&tter)54, 

55. 

[six sta£«s of; 344U 

Tantra lore 523-526. 
T ^4.^P. Philosophy 29. 
^nt.Hc studies 718. 
Tantricisin_ 41. 

— CfaJtcatatova of; 61. 

Cattva (category) 48 ^.,66, 

^Avra-manaa 407 . 

■ra_ 746. 

valstubha (metre ) 273. 

rana 746, 

irodhaha . 9, 13-, 103, 358,416, 

5337535-542, 591* cf. 

Anakhya also. 

raiyamhaXa 11* 44 > 46> 

raiyamba&a MathJka 43 ', 
| lf (-School) 45. 

^yodaA'Devl ^he Thirt eenth 
Deity) 506,518, 567, 6*4. 



kk a Throughout. 

'inetra ( Praia's a ,Ananda and 
Irtl cakras) 60. 



^2^293,312,313,358, 
520 fn., 523, 524, 

.)- (yanbllasya school) 31*. 

Trisika 523. 



TrjafflbaXa 42,43,45,145,186. 
Turya 369,565,784. 
Turvatita 369,402. 
nwwe-s poked.. cf.Dvidasara, 

(U) 

Uhha yoTxaya 413. 
Uccara 3S8, 548. 
Udana 70S. 

Udaya 685. 

nrta ya-krama 736 

Uddhara 391. 
n^ ^oW-sph ntatamtva 436, 

U ddyosa , 472, 543. 
Uha 449. 
Udyanti 564. 

UHasa 5^2. 

Ullahpfran a-krama 692. 

U.nata^kti 538 **• 
Unmana 550. 

. Unmesa 476-478, 624. 

• ■ ■ 



(xxlv) 

Upadhyaya 312- 314, 

U-pactoi 554, 690-92 fn. 

Upiya 344, 358*36 3, 367-410. 
"^^ (four upayaa ) 54, 36CH33; 
(three Upayas) 147, 3ou. 

Upfl yopeya-ohava 366. 

Uoas'anta 664 

Upeya 366. 

Urml 523, 624. 

Utkrsta 405. 
i'~- 



Uttosta-tlvra 402. 




Utsava 48 fn. 

Utta^rm^a. 24, 25, 26, 58 fn. 
nt.tsra-pltfaa 23,111,112,122,141 
Uttkapaka 604. 

VaP. QVn.-vabya-'bhava 29, -504, 
-698, 704, 77S, 781. 

Vaftyoga 439, 441. 

j Vaha 520,667-68, 676-77, 684, 

694, 718, 731* cf .Pancavaha 

also. 
• Vahaccheda 362. 

Vabni cf. Fire. 

Vaiohaaika 131,370 fn.,385, 

Yalcltyya-bhasana 491. 

Vaicitrya-prathana 492. 

VaikharlCVsk} 552,656,698, 
749 fnT 768-71, 773-76, 
780-86. 

Valkhari 105,171,765,767,782. : 



Valanaya 87,206,370 fn.; 
"' (/-Tantricism )87. 

Vaisnavaism 653.* 

Valyakarana 438. 

Vak 84, 108,645,656 , 745-788*rSi*, 
(Fourfold or fivefold 

theory of) 83,104,105; 

(three stages of) 171* 

(Para) vak 52. 

Valctrsunnaya 96. 

Vak-ta-ttva 639. 

Vsm (to omit , , eject) 652. 

Varna" 447,652-53,713,723. 

Vamarnarsa 24. 

Vamake^vara (system) 520 fn.523. 

139,514,520 fa., 521, 
M^7 648,651-658,661,664- 
670,713,715,715 fn., 
773 fn.; cf_.VypmesVari 
or Vyoraa-vamesvari also, 

Vameslcakra 648. 

Vame^i" 667,716fn.. 

Varna 8, 504, 708, 741,763,765} 
r " cf .Mantra also. 

V ama-fcrama 106,686,692, 700- 
' — 706, 706-710, 713. 

Va ™ aarama-dh arma 48fn. 
i 

Varunalaya 193. 

Vasana 546, 604,640,711,722. 

Vastu-dharrna 463. 
Veda 461 fn, 
Vedana 746. 



Vamesvari 



f 



(xxv) 

Vedanta 375, 
Vedantic 598, 

Vedya 418. 

Yi ^ ,r,i Aftrtha-tuly atva 459-465. 

Vidya 744, 746. 

■ Vi J a yes vara 234. 

ui ^Tnaha-kevala 774. 

Vi ^ana-vadin 370 fn. 

Vikalpa (logical construction) I 

497,499,562,572,618,698, 
762,780 fn. 

Vikal pa-rtlpa 757-759. 

Vikal pa-samskar a C spiritual 

progression, purification or 

refinement of logical 
construction) 8,48,64,81, 
83,420,422-442, 532, 618, 
654. 

Vlk ftlpa-ksaya 362, 394. 
Vikaloa-hana 394. 

Vikalpa-parvflhu^flana 387,388- 
389, 

Vlkalpana 4 14. 

ViKara,_ 720 fn.,737. 

Vliapana 536, 539, 635. 

VllaPana - krama_ 736 . 

Vilaya cf . 9&ba* Tirodhana. 

Vilaya-kartrtva 538, 

Vimars'a 51,62,63,101,158,327, 

410,411,424 fn,, 455, 508, 

522,525,623 fn.,638 t n. , 
(AntarlTna-) 620,653 fn., 
656,732-755, 757-59,764, 
768,774,780 fn,, 782, 786. 



Vimarsana 536, 
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